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Preface 


There have been cultural studies of various Purdnic texts. While not 
denying the utility ofsuch individual works, I thought of a wider plan to 
present a wholesome picture of the society reflected in the Puranic litera- 
ture, as a whole. The plan could not be too extensive to cover also the 
upa-puraénas for obvious limitations. Here information is taken from the 
main Purana texts. Leaving away the dispute regarding mutual 
authenticity of the two Puranas, namely the Siva and the Vayu, I have 
touched both of them, the present work being a record of beliefs and 
practices. Thus, the work covers nineteen Mahapuranas. 


The Puranic Encyclopaedia of Vettam Mani (Motilal Banarasidass 
Delhi, 1975), and the earlier work, Purdna Index, by V.R.R. Dixitar 
(in two volumes, Madras, 1951) are already well known. The Purana 
Index does not deal with all the Mahapuranas (eighteen), while the 
one by Vettam Mani strides over the scope of the Rasim, including 
material from the two epics and even from other sources neaciin to the 
author, Kerala sources included. It is, thus, a collection of all sorts of 
information, and could not be Strictly called Puranic encyclopaedia. 
Moreover, it lacks methodology inasmuch as the refer 
follow a set system. In both these works stress is m 
rather than on objects or the society. The prese 


ences given do not 
Ore On personalities 


: ‘ 7 nt work has tried to 
present information from the Socio-mythological angle. Here individual 


names do occur, but only when they have some belief attached to 


them, or when there is some custom, or practice associated with them. 
Mere dynastic or personal details are discarded. 


Standard Purana texts were used for the work, including available 


new editions. The material is arranged subject-wise, and is suitably 


subdivided wherever necessary. The Index at the end would 


vill 





help locate details of information. A notable feature is the presentation 
of important original passages in the Devanagari script in the notes at 
the end ofeach entry. Short original passages and important words are 
noted in the main body itself in italics. In the main body, information 
from the Puranas alone is presented, while comparative information 
from earlier sources—especially from the Veda and the Epics—is given 
in the notes at the end of the respective entry. Care has been taken not 
to overburden the work with too much of comparative material. Modern 
works, as were felt necessary, are mentioned in the notes; and indication 
of other sources is also given. Every statement, or the detail of infor- 
mation provided, bears the necessary reference. 


It is expected that the work would be useful even as a research-aid 
due to the methodology followed. 


It is my pleasant duty to put on record my thanks to the University 
Grants Commission for its generous aid it extended to the project for 
five years (1975-1980). The original title of the project, was “A Motif 
Index of the Puranas’. The title is now changed suitably when the work 
is being placed in the hands of scholars. 


During the aid-period my students Kum. Shobha Gothe (later 
Smt. Gauri Mahulikar) and Smt. Aparna Nadkarni helped me in 
collecting information and copying. In the later phase, Kum. Hemangini 
Jai helped me check my first manuscript. All these Research Assistants, 
did their job well. Shri R.Y. Lele prepared the typed copy. 


The line-drawings (except six) are by Smt. Vidya Joshi, lecturer at 
the J.J. School of Arts, Bombay. I am happy to state that she did 
this work with genuine interest and with utmost care. Six are by 
Kumar Gaikwad whom I wanted to be associated with the project. 
I thank both these artists not only for their work but also for their sense 
of involvement. They spared no pains in following my instructions at 
all stages, to make the pictures true to the description in the Puranic 


texts. 
I thank all these persons. 


The extremely difficult and laborious task of going through each 
page of the type-script, checking every reference and preparing the final 








copy even by changing the 


Script at times, to make it conform to the 
original Puranic detail, 


was accomplished by Dr. Smt. Sindhu Dange 
(now R.G. Bhandarkar, Professor and Head of the Department of 


Sanskrit, Bombay University), my wife who had also been my student 
since her early studentship, 


In a work of this nature there is bound to be difference of 
opinion as regards selection of data. But, what is presented here would, 
I hope, give a fairly complete picture of the India of the Puranas, 


BOMBAY 
Date : 14-1-1986 
(Makara—Sankranti) 


SADASHIV AMBADAS DANGE 
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Other Abbreviations 

Aitareya Aranyaka (Ai Ar.) 

Aitareya Brahmana (Ai. Br.) 
Asvalayana Srauta Siitra (Asy. Ks S.) 
Asvalayana Grhya Sitra (Asv. Gr. S.) 
Atharvaveda (AV) 

Chandogya Upanisad (Chand. Up.) 
Jaiminiya Bradhmana (Jai. Br.) 
Kausitaki-Brahmana (Kau. Br.) 
Maitrayani-Samhita (Mait. Sam.) 
Mahabharata (Mb.) 

Manusmrti (Manu Sm.) 
Raghuvamsa (Raghu) 
Ramayana (Ram.) 
Reveda (RV) 
Satapatha Brahmana (Sat. Br.) 
Taittirtya Samhita (Taitt. Sain.) 
Vajasaneyi-Samhita (Vaj. Sam.) 
Visnudharmottara Purana (Visnu. Dh. P.) 


Yajftiavalkya Smrti (Yaji. Sm.) 
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Acchoda: Acchodi was mind-born daughter of the Manes (pitrs). 
Once she saw the King Vasu Uparicara going with a nymph named 
Adrika (see under “Adrika’”’ for further details) and followed them. As 
the manes had no body or form, she did not comprehend Vasu Upari- 
cara; and thought him to be the pitr. He also took her to be Adrika’s 
daughter. The other manes cursed both of them on seeing their 
affection, that they would be born on the earth as father and daughter, 
and that Acchoda would be born from Adrika, the nymph herself. Being 
pacified later, they said that she would be born to Adrika in the latter’s 
first form, and then she herself would give birth to a son from the sage 
ParaSara (Sk. P. I. 9.7. 14-26) 


1. According to Mb. Adrika was a nymph. Bein. 
became a fish and lived in water in the Yamun 


the semen of Uparicara, as it was dropped down by the hawk which was 
carrying it to the king’s w 


ife in menstruation (Ib. 59-60). From her, due to 
the semen was born a female fish, the same as Matsyagandha who was 
Satyavati. 


g& cursed by Brahma, she 
i. (Adi 63.58). She devoured 


Adoption : A brahmana could be adopted by a Ksatriya. Bharadvaja 
was a brahmana; and yet he was adopted as a son by Bharata, a 
Ksatriya. The Maruts helped as he was given away to Bharata. He 
became a dvydmusydyana (technically, “one belonging to two fathers”; 
this is the case when a boy is given away to another one, on the condi- 
tion that he will be the son of both). Ashe belonged to both. the 
Brahmana father who gave away and the Ksatriya Bharata, from him 
were born both the Brahmanas and the Ksatriyas (Matsya P. 49.32-33)2 


1. Matsya P. 49,33 


aearafe wearste ae: afar yee | 
zara aaa: eae fefada = 1 





Adrik@: She was the wife of Kesarin, and co-wife of Afijana; she 
was anymph cursed to be born on the earth with a cat’s head, and 
stayed on the mountain called Afijana.’ She was seen, along with Afijana, 
by Nirrti and Vayu, who asked them to be their wives. They accepted 
and united with the god—Adrika with Nirrti and Afijana with Vayu 
(though they were already married to Kesarin). Adrika gave birth to 
Adri, the King of ghosts (pisacas). They were asked to take bath in the 
Gautami; they did and were saved from the curse and sin. The place on 
the Gautami where they took bath is known as Afijana, PaiSaca and 
Marjara (Brahma P. 84.1ff.). see also under Anjana, (see under 
“Acchoda’”, note; also ‘‘Afijana)”’. 


1. Brahma P. 84.4- 
SaAISHA ATA AT AATEASSHATAT | 


Adultery : For women who committed adultery, the punishment 
after death was to insert a heated iron cylinder in the vagina (Siva P.— 
mahdtmyam Il. 39).* The punishment to an adultress was that her 
head was shorn of hair, her nose and ears were cut, and she was driven 
out of the locality; she also lost her gotra (Sk. P. TIL 3.19.51).? A story 
is told after a brahmin named Durvinita from the Pandya country; he 
committed incest with his mother: but after releasing the semen he was 
ashamed of himself. Advised by Krsna-Dvaipayana (Vyasa) he went to 
Dhanuskoti, and took bath fora month there. He became free of sin 
(16.-1.35.3ff). Having union with a woman elder than oneself is also 


said to be adultery (Brahmavai P. 1,30.44).3 

1. Siva P. IIT. 39- 
afeat arcaaarar ace aateaer: | 
aocaaeried farafer ereafrac | 
also Sk. P. II. 3.22.68 for the same verse. 

2. Sk. P. IL. 3.19.51- 
Beaten: Saaga farar wait a7 atfeary | 
fraten at afentara tfeasa camtaa: | 

3. Brahmavai P. 1.30.44- 
a: faa Heraa gach a esprit | 
vacarmast aaad a favsfs 1 


ea ed 





Advance: It was a custom to perform religious rituals at the 
advance. King Indradyumna proceeded to the mountain Niladri to see 
lord Visnu. Priests and other brahmins performed the auspicious 
ceremony at his advance. This included the consecration of the King, 
who was first bathed in holy waters. The Sri-siikta (hymn to Sri-RV- 
Khila, II. 6), a hymn to Agni, a hymn to the waters and a hymn to 
Pavamana Soma (from mandala X of the RV) were to be recited. The 
ritual included also the ndndimukha sraddha, including the oblations to 
the manes;? rdsfrabhri® offerings and the pacification of the nine planets 
(navagraha-Santi), circumambulation of the sacrificial fire. The King 
named above did all these rituals; he saw his reflection in the liquid 
ghee)—offerings called saurabhaya and the consecrated mirror (see also 
under “‘mirror’’); parched grains (/@jah) were thrown upon his head as he 
advanced. The King gave gifts to the courtesans, who stood with 
camaras (tuft of wild-cow hair held by a handle; the.device is used for 
waving round a deity, or an important person). Indradyumna saw (it 
was so arranged) a white pigeon, white horse, white elephant, white 
garland, as he stood under a canopy made of the plantain tree; he also 
looked at ajar full of water. Conches and other musical instruments 
sounded (Skanda P. IT. 2.11.28ff.). When Krsna is said to have started on 
his journey with Akrira, on his left side was a jar with leaves and fruits 
in it and decorated with sandal-paste and other marks: to the right stood 
abrahmana, fire anda lamp. There was also a woman, with a son 
and her husband alive. There were also diryda-shoots, white flowers and 
grains. He looked at the clarified butter, honey, silver, gold and curd 
(Brahmavai P. 11. 71.6-10). For welcome, about the same rites obtain. 
In addition, the Brahmavai P. (U-Srikrsna Khanda. 92.58-59) notes that 
the friends of Radha welcomed Uddhava with the sounding of the 
conches, bells and tabors. (see also “‘Welcome’’). For the advance of the 


army the rainy season is not commended. The cold or the hot is said 
to be good.! 


1, Performed on auspicious occasions, such as birth etc. The manes that are : 
invoked on these occasions are called nandimukhah. cf Yajfia. Smry 1. 250. 


2. Rastrabhrt offerings are placed on the fore-part of the chariot. Sat. Br. IX. 
4.1.3 ff. 


3. ef. Raghu. IV. 27- 
warferl aaqared ast: Teather: 1 





Also Ib. II. 10 (Dilipa)- 
qarirwaraaan: 3a: ararzararfear FAT: 


4. Sk. P. VI. 231.43 


MALaTA | ASH aT TI TA AAT | 
fafrttafarcr qacat attaraaTay 


Aeroplane : The aerial car is mentioned; and we get its particular 
description also. Thus, the plane of the goddess of Sasthi (the 6th ofa 
month) is said to be seen by king Priyavrata. It was crystal-white and 
studded with costly gems. It was as if blazing with brilliance, and was 
decorated with silken cloth. It had also various wreaths. (Brahmavai P . 
Prakrti Khanda, 43.16, 17). The Bhag P. (IIL, 23.12-39) mentions an 
aeroplane prepared by Kardama at the desire of his wife, Devahiti, 
that is said to be the fulfiller of all desires ([b. 13 sarvakdmadugham), 
studded with gems and banners, strips of cloth and wreaths. In it are 
said to be placed seats of various sizes and cots. At another place 
(Ib. X. 76.6 ff) it is said that the asura Maya gave the vehicle flying at 
desire (Ib. 8 Kamagam ydanam) to §alva, who rained arrows on the 
enemies from it (Ib. 23). The aeroplane was seen on the ground and went 
into the sky in a moment, or even at the top of a mountain (Ib. 21-22). 


Agasti (Agastya): According to the Matsya P. (60.3 ff) when the 
Maruts refused to dry out the ocean to expose the demons Taraka. 
Kamalaksa, Kaladanstra, Paravasu and Virocana, who had taken resort 
there, having run away from the battle against the gods, Indra ordered 
them to go to the earth. Agni (Fire) was ordered to take birth along 
with the Maruts (the wind gods). They both took birth from a jar, in 
the form of Agasti. (Thus Agasti was the fire-god-++the wind-gods). 
Agasti became the younger brother of Vasistha.! According to another 
account, (in the same place) Nimi came out first from the jar, and then 
came out Agastya. He performed penance, along with his wife and 
with other sages. To fulfil the desire of the gods, he drank the ocean. 
The gods were pleased and asked him to choose a boon. He said, “May 
Ibe the possessor of an air-craft (vimana) in the way to the southern 
mountain. A person worshipping me at the rise of my air-craft should 


a 
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be the lord of the seven worlds.”* Once the sun-god saw that his gait 
was obstructed by the mountain Vindhya; he came to Agastya and 
requested the latter's help. The sage approached the mountain and 
asked him to bend low, and said to him that he should be in the same 
(low) position till he came back. Thereafter the sage established a 
hermitage in the sky and never returned. Vindhya also saw the 
hermitage of Agastya in the sky and stopped rising up, due to the fea 
of the great sage (Vadmana P. 19,23-35).3 Once Agastya saw an 
emaciated sage on the mountain Meru. The sage welcomed Agastya 
and led him to his hermitage. There the sage made a loud ‘‘hum™ 
sound (humkdra). At the hum-kara five maidens came out, through the 
nether region (pdatd/a), breaking the crust of the earth. They brought 
with them a seat (pitha) and other material for worship, including a fan 
(vyajana). They worshipped Agastya. The sage again made a humkara; 
and out came a golden vessel in which stood many maidens, holding 
golden pitchers, ready to give a bath to Agastya. After the reception, 
Agastya entered the vessel, which plunged into the water, wherein he 
saw the seven oceans, the cardinal mountains (Ku/aparvatas), and the 
entire earth (Vardha P. 69.3-17). According to an account in the 
Skanda P. the earth had become uneven and had sunk into the nether 
world (patdla), when all creatures assembled en mass to congratulate Siva 
at the occasion of his marriage with Parvati; so Siva asked Agastya to 
move to the southern quarter, crossing the mountain Vindhya. When 
Agastya went to the South, having subdued and crossed the Vindhya, the 
earth became even.* (Sk. P. 11.1, 31.16ff-28). According to one account a 
celestial voice said to Agastya that the earth was unpleasant as there were 
no rivers in her; so he should cause some river to flow on.® Now, Agastya 
practised severe penance, whereupon Brahma sent the river Ganga. 
Ganga followed wherever Agastya went; and got a new name Suvaria- 
mukhari (Sk. P. I. 1.32.25ff; 56). 


The vows regarding Agastya (see under ‘‘Vows” for more informa- 
tion) : The image of Agastya is to be given as a ritual-gift to a brahmin. 
Agastya should be depicted with golden lustrous hue, holding a rosary 
of beads, a pitcher (Kamandalu), wearing soft bark on the lower body 
and having the deer-skin as an upper garment (uttariyakam). He should 
be smeared with ashes (Sk. P. I1.1.33.60ff). The Garuda P. (1.119.1ff) 





which is to be performed when three 


refers to the Agastya-arghya-Vrata, 
anya asterism. Offerings to Agastya 


days are left for the sun to enter the K 
are to be given, making his image from the flowers of Kdasa (white fibry 
flowers on long stalks); this image is to be placed ina jar, and is to be 
worshipped at the close of the day and when night is yet to fall (pradose). 
The offering should be a jar filled with seven types of grain (sapta-dhanya- 
yutam patram),besmeared with curds and sandal-paste (dadhi-candana-car- 
citam). The mantra to be uttered is—‘“O you in appearance like the Kasa- 
flower, born of Agni and the Maruts, Son of Mitra and Varuna, jar-born 
one, bow to thee’’. The jar filled with seven types of grain along with the 
one with Agastya is to be given to the brahmin, along with gold as a gift 
(daksind).6 The Agni P. has about the same details for this VOW, the only 
addition being about the jar which should be endowed with five jewels and 
of gold or silver (pafica-ratna samayukiam hema-ripya-samanvitam— Agni 
P.206.15). Italso enjoins that one type of corn, Juice and fruit should 
be left from use by the person who follows this vow (Jbid., 16, tyajed 
agastyam uddigya dhadnyamekam phalam rasam also Garuda P. loc. cit. 
6). This vow was to be followed even by women and the stdras, 
(Agni P. Ib. 16, Garuda P. loc. cit. 6). 

According to the Padma P. (srstikhanda 22.50ff) the worship of 
Agastya includes the establishment of a jar after bath with (water mixed 
with) white sesame grains, in the early morning. In the jar should be 
placed five gems; and it should have wreaths and cloth covering it. On 
this jar should be placed a golden image of a thumb-sized man, having 
four arms. Then this jar is to be givento a brahmana with proper 


mantras. A milch cow, plating her hooves with silver and mouth with 


gold is also enjoined to be donated (Ib. 54). 


According to the Sk. P. (WV. 1.35.7-11) a person who, observing a 
fast, glances atthe Agastyesvara Linga at Avanti, at the rise of the 
Agastya star, gets rid of all sins. It also enjoins that an image 
of Agastya isto be made of gold or silver, and enclosed with 
five gems and covered with cloth. It is to be worshipped 
with flowers of the season. The image should be worshipped with 
seven types of corn and fruits; each one of them is to be 
discarded from eating after that day, and for seven years the vow 
should continue. The same P. informs that inthe former times ‘the 
whole world was submerged by the waters of the Reva (Narmada). The 





gods resorted to Agastya who propitiated the goddess Vindhyavasini 
and told her to hold the Revd. She agreed on the condition that till 
she held the Reva, the Vindhya should not rise, and Agastya should 
stay performing worship of gods (devakaryaratah) at the Trikita which 
is the door on the South (Sk. P. V. 1.55.2-3; 16-19). According 
to the Sk. P. (VI. 35.30-35) Agastya drank the oceans to enable 
the gods to kill the Kaleya demons (also Ib. VU. 1. 346.22-33). 
He invited all the important places (pithdni) from all over the 
world by the strength of his mantras. In these pithds he worshipped 
on the 8th and the 14th day of every month, all the Yoginis, especially 
the maidens, and achieved the lore called ‘Visosini’ (‘the sucking one’). 
Worshipping the quarter-guards and the deities that roam in the sky, 
he pleased them. He asked from them a broad mouth to be able to 
drink the ocean. Now, the SamSosini-lore herself entered his mouth 
and helped him drink the water. The citresvara-pitha was established 
at this place (Ib. VI. 35.55). At the Prabhasa region, there is a /inga 
called AgastyeSvara said to have been established by Agastya (Ib. VIL.1. 
346.45 ff). 


. Matsya P. 60.19 
afacseargaisuad | 


v 


Matsya P. 60.40 

aarfaat wfacarty afernraaqaatiq | 
Ibid., 60.41 

aafanite® gata: aheaq gaa wy | 
a accararfacte: cater wfacaf 1) 
vam. P. 19.35 

faeeaisfqeat wrt RETA 

afg + arta walAET: | 


uo 


b 


Sk. P.IL 1. 31.28 
faecarfz anfaara afaomaray fear 
area afta wet areqggradt 
5. Sk. P. If. 1.32.1 
yada vet aifead, aaa fRamrezar | 





6. Garuda P. 1. 119.5 
arate afta | 
faaraerat: TA HAA TARASETT | 
= Agni P. 206. 5-6, which adds 
aratfass afaai tat ararftss AeTze: | 
aug: alfudt fa aisvea: aAaIFT FI 
This shows the worship of Agastya-images regularly. The 3-1 S0TCT 


. | occurs also at the Padma P. Srstikhanda, 22.56. 


Age (change of): Vrddhaharita, a sage, practised penance in 
Varanasi; he propitiated the sun, whom he asked—“‘If you are pleased 
with me, restore my youth, as being old I cannot practise penance’’. 
The sun did as he desired (Sk. P. V. 51-28 1. ff.). (cf. famous tale Yayati 


who regained his youth). 


Agni : see under ‘Gods’ (also “Fire’’) 


Agriculture : Agriculture is said to be a holy act. It is said that 
agriculture should end in a sacrifice. It is said, “by splitting the soil 
cutting the herbs (on the soil) and by killing the insects and the ants, 
the tillers get (rid of the sin and achieve) purity by pacifying the gods 
through sacrifice’ (Agni P. 152.3).? It is further said that a person 
wanting to practise agriculture, should offer a ‘sthalipaka’ (rice cooked 
in a particular jar) in the field (Ibid., 259. 44; however this part is not 
found in certain manuscripts of this Purana). 


Various types of ploughs are mentioned by the Agni P.—“‘the plough 
drawn by eight bullocks is righteous; the one by six bullocks is for 
those who make a living thereupon; the four-oxened one is meant for 
the “‘men-haters”’ (evil-doers); and the two-oxened one is of those who 
destroy virtue’’ (/bid., 152.4).2 The Agni P. enjoins the ritual-gift called 
‘samyuktahala-pankti’ (“a line of closely knit ploughs’’); it is said to be 
conducive to the gain of all sorts. The pankti (‘line’) according to it 
consists of ten ploughs, along with the required number of bullocks. If 
the gift is accompanied by a golden fillet, the donor is installed in 
heaven after death (Ibid., 211.7; cf. pattktir daSa-hald prokta; and 8 
sauvartiapattasunnaddha dattva svarge mahiyate). 

(See also ‘“Horticulture’’) 


ey. 





1. Agni P. 152.3- 

yfa faratettieerar ecar atefedifaarr 1 
gift ag aan ate: FagATE 
. Ib. 152.4- 

gamed get send sitfaafaary 1 

agda aster fart atatfaare 


For various types of ploughs see AV VI. 91.1- 


i) 


aa, FATT cic. 
Taitt. Sam. V.2.5.2 


“‘six-oxened”; “‘twelve oxened™, “tventyfour-oxened”; also Sat Br. Vi1.2.2.6 
etc. 


See Dange, Sadashiv A. Cultural Sources from the Veda. Bombay, 1977, 
ch.I-d. 


Ahalya : She was the daughter of Brahma and was given to Gautama 
for wife. Indra envied the fortunes of Gautama; so he once came upon 
the earth and visited the hermitage of Gautama, and fixed his desirous 
eye on Ahalyad. Once while Gautama was out with his disciples, he took 
the form of Gautama and went to the hermitage. Ahalya did not recog- 
nize him; and accepted his desire. In the mean time Gautama came 
along with his disciples. Knowing that Gautama was arriving, Indra 
took the form of a cat (biddla) and escaped. Seeing Ahalya perturbed, 
Gautama cursed her to be a river, devoid of water As Ahalya pleaded 


her innocence, he said, she will gain the form of a normal river (full of 
water) after having confluence with the river Gautami and then 
she would also regain her usual form (Brahma P. 87.2ff-70).2 The 
seduction of Ahalya is recorded by the Sk, P. (V. 3.136.4ff). When 
Gautama came he cursed both; and to Ahalya he said—“‘you shall be 
stony (asmamayt bhava); after the lapse of a thousand years, on seeing 
Rama, you shall be free of sin.” According to the Sk. P. (VI. 207.64) 
Gautama, the husband of Ahalya, says to Indra that the latter seduced 
his wife on the constellation called Pausna (sacred to the God 
Pusan, i.e. Revati) and on that there will be the fall of Indra.® 
According to the Brahmavai P. (I. 47.39) which records the 


story of Abalya’s seduction by Indra, other women said about 
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Ahalya, that even if she was to be discarded due to the sexual 
act on her part, she was purified due to her penance (Ib. 39°! Karma- 
bhogena Sudhyati); yet, she could not be accepted in rites associated with 
the gods and the manes (Ib. 40). (see under “Holy Places’—‘Ahalya 
Tirtha’). 


1. Brahma P. 87.59 
aTAare Bhar: HT aT eR Aa | 


2. Ibid., 64 


aatg arat az atarar afeztarar | 
adh yeat Gar ST wTceae feaH Ay 


3. Sk. P. VI. 207.64 


caar & afqar wat ter aera | 
afer afacafa arte aa Ta: XAT MI 


4. The episode does not occur in Mb. 


Aitareya: We was the son of Manduki and Itara. From his child- 
hood he was in the habit of mutely muttering the mantra having twelve 
letters (dvadasaksara).1 He did not speak anything else. Thinking him 
to be dumb, his father married another woman, Pinga by name, and he 
got in her four brilliant sons. Itara, the mother of Aitareya was 
afflicted at heart to see that the sons of her co-wife were performing 
sacrificial rituals, while her son (Aitareya) sat in a temple (harimandira) 
and kept muttering the said mantra. So she decided to go toa famous 
holy place (mahatirtha) and end her life. On knowing her desire, her 

‘son gave her the knowledge of the human body and that of right duties 
etc. (Skanda P. I. 2.42.29ff; 44-180, knowledge of various lores). 
Ultimately lord Visnu appeared before him and advised him to go to 
Kotitirtha to attend the sacrifice being performed by Harimedhas. He 
went there, and was honoured by Harimedhas by various gifts including 
his daughter. His mother was pleased. (Ibid., 237-250).? 


1. a qat wTad aTgzara | 
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2. In the Ai. Ar. (IL. 1.8; 3.7) and Cehand. up. (IIL. 16.7) Aitareya comes as an 
epithet of Mahidasa. 


Aja-parsva : Malini, the wife of Svetakarna, and a daughter of Sucaru, 
gave birth to a male-child and leaving it in the forest went away. The 
tender child being kept on the bare mountain began weeping. Now, 
two sons of Sravistha, named Paippaladi and Kaugika, who came. 
along, took compassion on the child. They to.k him along and 
washed him well. His sides had been brushed on the stony mountain 
and were full of blood; and had turned dark (like those of a black goat. 
Hence he came to be known as “‘Aja-parSva"’) (Brahma P. 13.132ff.). 


Akriira : His another name was Babhru. He performed many sacrifi- 
ces; andin this way wove round himself the ‘armour of consecration’ 
(Brahma P.17.3ff.25—diksamayan: sa kavacam raksartham pra viveSa 
ha). He gave away many gems and other wealth at sacrifices for sixty 
years. These sacrifices were known as akriira-yajfias (Ibid... 27° 
akriirayajiid iti te khyatah). When Akrira left Dvaravati, it did not 
rain, but when he came back, it did rain. He gave his sister to Vasudeva 
Krsna, and also a gem. Pleased with him, Krsna gave it back to 
Akrura.' 


Akriira was the son of Gandi (Ib. 25—gandiputro mahayasah). He 
gave many gems etc. in exchange of the mani, called syamantaka. 
According to the Visnu P. (IV. 13.56ff) Akriira was the son of Gandini, 
the daughter of the king of Kasi. His father’s name was Svaphalka. 
It is also said that wherever Svaphalka stayed there was no want of 


proper rains, or excess of rains. Once when there was a spell of drought 
in the Kingdom of Kasi, Svaphalka was brought there (Ib. 54-55), and 
the king gave his daughter, Gandini, to him. 


1. Akriira is mentioned first in the Nir. 11.4 
aac aad afifafa ahrargt 
which indicates the legend also. The Nir. uses the word saaqq’ for “placing” 


(on the head). The later account probably has fT = “to give”. 


Aksata :- (Whole grains). 


See under “Corn’’. 
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Alaksmi :+ When the gods and the Asuras churned the milky ocean 
for the gems, Alaksmi came out. Alaksmi is the opposite of Laksmi, 
who is the goddess of glory. She is described as black-faced, red-eyed, 
having tawny and coarse hair, and having wrinkles all over the body 
that is aging. She is said to be the elder sister of Laksmi. As she came 
out of the ocean, she asked the gods what she was expected to do. 
The gods told her that she should resort to those houses where there 
is always quarrel, where the people speak in harsh tongue with one 
another, and those who take food at the evening time. Her abode is 
also said to be the places that are polluted by sculls, bones, ashes and 
such other things; also those houses she was ordained to go to where 
people take food without washing feet, rub their teeth with sand, 
powdered salt or coal. In short where abnormal and unholy behaviour 
or things are seen, Alaksmi stays (Padma P. Brahma Khanda 9.9-20)°. 
For the ritual of driving away Alaksmi see under “‘Festivals’-‘Dipavalt’; 
see also under ‘‘Goddesses”—‘Alaksmi’. 


1. The earliest indication of Alaksmi occurs in RV. X.155, though she is not 
named as such. She is described as ‘non-giver’, ‘squint-eyed’; and she is to be 
taken away from the locality. (Ib. 1-5). The name Alaksmi first occurs in the 
Taitt. Ar. X.1-10 and in the Brahmanas only in the Samavidhina III.1.5-7. 


2. Padma P., Brahma 9.9 
TaSATAY: ACTA HIATEIT WHATAAT | 
raftenaaar a aedt fad et 


Ibid., 15 
aTgeraanint: Fafa sa TATA | 
wat te gar fass saat afar AZ 


Allegory (philosophical) : The Agni P. (30.29.30) describes the rela- 
tionship between mind and consciousness (caitanya) and says that 
consciouness called ‘the light’ (jyotii) stays in the lotus of the heart.1 
Further life (jiva) is the seed, in shape like the flower of the Kadamba 
tree.2 At another place, it says that ‘life’ (i.e. the life-principle) is 
present.in the twentyfive principles* (paficavimSati-tattva-gam); and 
consciousness is the ‘supreme bliss’ and is devoid of the state of 
awakening and also of the state of sleep (jagrat-svapna-vivarjitam); it is 
also devoid of body, the senses, intellect, the breaths and the ego 
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(ahamkGra). The soul (purusah) is thumb-sized and is placed in the 
midst of the extraneous factors (upadhi); the highest brahma is the light 
and knowledge, the one without a second (Jbid., 60.19-23; for similar 
thought, Ibid., 159.13.14; 161.25-27; at 161.26 Brahma is identified with 
Vasudeva‘). The Markandeya P. (3.39ff.) describes the human body in the 
following way : It has the Reason (prajfia) as the parapet wall; 
the body is the great city having bones as supporting poles; skin is 
its high walls; flesh and blood is the cement; it is spacious 
and has nine doors; on all places it is encircled by the muscles 
(which form the girdles); Purusa is the king there, being full of 
consciousness His counsellors are intellectual faculty and Mind, being 
opposed to each other (Ib. 61 mantrinau tasya buddhisca manas caiva 
virodhinau); they both strive to eliminate mutual enmity. Of the king 
there are four enemies, that try to destroy him; they are Desire (Kama); 
Wrath (Krodha), Greed (Lobha) and infatuation (Moha). When the 
king closes the doors, he becomes devoid of fear and is at peace. When 
he keeps all the doors open, the enemy called Raga (passion) approaches 
the doors eyes etc. Ultimately, being enveloped by the enemies, he 
dies (Ib. 70). 


According to the Vardha P. (ch. 62) the soul (purusa), of the measure 
of a thumb, stays in the lotus that is produced from Brahma (brahmod- 
bhava; see also under ‘lotus’). The Varadha P. at another place (ch. 17) 
says that all gods were created from the body of hiranyagarbha (The man 
who is ‘gold-foetus’, an allegory of the sun).° The gods were the twin 
ASvins=prdna and apdna (the two of the five vital breaths in the body), 
Gauri=speech;® Ganega=the sky (akdsa); Skanda=Ego (ahamkdra); 
other gods and the physical elements also came out of Hiranyagarbha; 
they were the sun, the goddess Durga, the quarters, Kubera, Vayu, 
Dharma, Siva, the manes etc. Each of them thought if ‘he’ (or she) 
leaves the body of the purusa, he will be non-existent. So turn by turn 
everyone departed; but the body did not go to ruin; for it was protected 
by the principle called Soma, in the form of indu—the moon—with its 
sixteen digits’ (Varaha P. 17.26ff). 

The Vardha P. (51.9ff; 52; 53) has yet another allegory. 


According to it, when there was no temporal or spatial division, a king 
named Pasupila looked after his cattle. Once he went to the other end 





of the ocean, where the serpents® dwelt. There he saw five high-men 
(pradhanah) with a woman who was shining with her lustre. Her lower 
lip became endowed with three-fold change (tri-vikadrah) and had three 
colours. After seeing the king moving, they all became motionless 
as if dead. Here the king (Pasupala) was surrounded by serpents. As the 
king began thinking of a remedy to get free from the serpents, another 
man (purusa) stood before him; he had three colours—white, red and 
yellow. As the new man was about to speak, the principle called mahat 
was born; by it was the king enveloped. He (the king) said, ‘“‘Get up, 
awake.” As he said this, the woman (noted earlier) obstructed the king. 
Then other five men came forward and they enveloped the king; the king 
stood a fettered prisoner ! But the three-coloured man said to the king— 
“Tam your son, O Lord! what shall I do? Order.”’ The King said, ‘You, 
my son, you will be the creator !” And the three-coloured man created 
the principle of ego (aham); Aham had a daughter, who was of the 
character of ‘cognisance’ (avabodha-svariipini) whose son was Vijiianada 
Manojfia (‘the charming one—giver of knowledge’’), who had five sons 
called Bhognah. These were, in reality, dasyus (=enemies) formerly, 
but were won over by the King. They prepared a fine dwelling, which 
had nine gates, with one pole, having a crossroad where four roads met 
(catuspatha), full of a thousand rivers and endowed with a water- 
device. King PaSupala ruled there and laid down laws. (The des- 
cription indicates the body controlled by the soul; the method of 
elaboration is from the Sankhya point of view. Vardha P. 51.9ff., 52ff). 


About the same legend occurs in the Sk. P. (V. 2.64.2ff.) 
Pasupala goes to the sea; and sees there five main purusas and 
one wandering woman with her hair flowing. Another group of five 
purusas come; and these ten together hold the king a prisoner. The 
King kills them, but they again come back to life; and get absorbed in 
his own body. The P. gives the following explanation (Ib. 17-18) : 


10 Purusas=5 Buddhi-indriyas and 5 Karmendriyas 


1 Woman=The principle of intellect (buddhi) presented as mind. 


In another allegorical tale the Sk. P. states (V. 2.54.29ff) that an 
old sage in Avanti created the Samvatsara-cakra (year-wheel); he has a 
Couple of women—one has a white (sita) garment (v.r. pitavastradhara), 





the other has a dark one. There is a man who has a double-head, and 
also six months, twelve feet; the purusa goes in seven ways (saptadha 
gatah). It explains the allegory in the following way : The two women 
=day-night; two heads=two ayanas (dhaksina-uttara); six mouths=six 
seasons; 12 feet=12 months; going seven ways (=saptadha gatah)=sea. 

According to yet another allegory in the same P. (Sk. P. V. 3. 20. 
23ff) the sage Markandeya saw lord Visnu sleeping during pralaya 
(the doom). He also saw four jars of water in acorner. He felt thirsty 
and stepped towards the jars, without awakening Visnu. Suddenly 
another man came there with deer-skin on left shoulder, a Kamandalu 
and a staff, besmeared with ashes. Markandeya also saw a beautiful 
woman decked with jewels etc. She gave Markandeya her teat (stanam) 
to drink. He drank for many years. When he woke up from the sleep, 
he saw nothing. The woman explained : The sleeping man was Krsna 
(Visnu). The second one that came was Hara (Siva); four jars-=four 
oceans, The woman herself was the earth with seven islands (saptadvip4). 


An allegorical description of the human body occurs also in the 
Skanda P. (1. 2.42.47ff.) According to it, jiva (soul) stays in a house, as 
an householder (gehi). The house has the supports of bones balanced 
on a pole (i. e. the spinal cord); it is plastered by blood, flesh etc.; in it 
are the various liquids like urine and faeces; it is covered with the straw 
in the form of hair on the head and on the body; its great gate 
(mahddvara) is the mouth, and it has six ‘cow-eye’ ventilators (sad- 
gavaksa-vibhusite); it (the great gate) has two panels in the form of the 
lips, endowed with the obstruction (argald) in the form of the teeth; it 
has water-streams in the form of the veins and the perspiration. And 
the whole structure is placed in the fire in the mouth of time (Kd/ava- 
ktrdnala-sthite). In this house his wife is Prakrti endowed with three 
cardinal gunas (gunatrayamayi bharya prakrtistasya tatra ca). Cogni- 
tion (bodha), ego (ahamkdara), desire (Kama), wrath (Krodha) and 
coveteousness (Jobha) are his children. This way does he, being infa- 
tuated, stay. 

The Markandeya P. (29.6 ff) has an allegory on the Vedic lore. It 
says that the ‘Cow’ is in the form of the three Vedas (i.e. Rgveda, 
Yajurveda and the Sdmaveda; the Atharvaveda was not admitted to 
the sanctified term as it dealt with magical formulae); in it was esta- 
blished everything (cf. the concept of Gauri = Cow = speech noted 
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above). Her back is the Rgveda, her middle is the Yajurveda and her 
neck and head is the Samaveda; her horns are ista and Pirta (ie. the 
performance of sacrificial rituals and the construction-work conducive 
to general weal, such as digging of wells etc. Both are complementary 
to the gain of virtue); the hair on her body are ‘good sayings’; her urine 
and dung are peace and nourishment (Santipusti-Sakrn-miitra). She 
is the sustenance of the worlds. Her four breasts (teats) are svahakara 
(svahd is the sound uttered at the end of an offering, or a group of 
offerings to the gods), svadhakara (indicates offering to the manes), 
vasatkGra (vasat is a sound to be repeated at the offering to the gods) 
and hantakara (sound indicating pacification). The svahdkdra is the 
teat for the gods; svadhda indicates the teat for the manes; yvasatkdra has 
relationship with the sages and the last is for others.® 


The concept of the world tree is alluded to by the Bhag. P. (XI. 
12.21,22), stating that the world is like the cloth in every thread of 
which the divine ultimate reality is woven. It is also likened to a tree 
that gives flowers and fruits according to the action. It has two seeds, 
hundred roots; it has three stalks and five stems; five juices ooze from 
it. Its branches are eleven; on it are two nests for two birds. It has 
three (layers of) barks, and two fruits. This tree has entered the sun.1° 


We have an interesting allegorical account from the Bhdg. P. 
(IV. 25-28) : 


The episode of Purafijana is related to king Pracinabarhis by 


Narada to initiate him into the secret highest knowledge. The episode 
in short is as follows : 


There lived a king by name Purafijana. Avijiidta was his friend. 
Puraiijana, craving for various enjoyments, wandered in the whole world 
but did not find a place for residence. Ultimately he found a city having 
nine gates. He also came into contact with the mistress thereof, who 
had ten servants, who again were lords of hundred wives each. A great 
serpent of five hoods was protecting that city from all sides. King 
Purafijana had extreme fascination for the lady and the lady also had 
pinned her love on him. Once the king went for hunting without inti- 
mating to the queen, for which he had to ask thousand apologies to win 


back her love. Visticina was their chief minister. Purafijana and the 
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lady began to enjoy various amorous sports in the city and paid no 
attention to the enemies, which slowly took hold of the city. The first 
enemy was the king of the ‘Gandharvas’-—Candavega- with his three 
hundred and sixty ‘Gandharvas’ who were united with an equal number 
of their wives. Candavega’s followers thus numbering seven hundred 
and twenty began to plunder and loot the city. Again Bhaya (‘‘Fear’’) 
the king of the Yavanas with his follower Prajvara and with Jara 
(‘‘Oldage’’) the daughter of Kala (“Time”), surrounded the city of 
Purafijana. Jara forcibly enjoyed the city and the Yavanas began 
to destroy it. The great guardian serpent, being oppressed by the 
enemies, fled away. Purafijana, greatly distressed at this, still thought 
only of his queen. Hence, in the next birth he was born as a girl at the 
house of the king of the Vidarbhas. She was married to king Malaya- 
dhvaja and loved him very much, When the king (i.e. her husband) 
died, she wept bitterly and decided to burn herself on his funeral pyre. 
At that time, there came a learned brahmin, who made clear to her, 
her former man-hood. At this point, we have the episode of Purafijana. 
The allegory is explained in one whole chapter (Ib. 29). 

Thus Purafijana is the individual self. His friend Avijfadta is the 
highest divinity, so named because he is not known or realized by the 
individual souls. The individual self selects the human body-city (pura) 
asa place to reside. The body has nine gates, /e. openings viz. two 
eyes, two cavities of nose, two ears, mouth, organ of generation and 
organ of excretion. These nine gates open in various directions and 
have access to various regions. Thus with eyes, a person has access to 
the region of Ripa-Vibhrajita (Ib. 28.47) i.e. 4 person can see various 
forms. The nose-cavities open on the direction of the Saurabha-country, 
i.e. a person can enjoy various kinds of smells. Through the mouth, one 
can go to the market-place and ‘bahiidana’ j.e. a person can enjoy various 
eatables and has recourse to the speech. The left ear opens on the sou- 
thern direction and leads a person to the Pitryana. The right ear opens 


on the northern direction, leading a person to the Devayana. The organ 
of generation opening in the western direction leads a person to the 


country of Striprasanga i.e. contact with the opposite sex. The organ 
of excretion opening in the western direction leads a person to the hell 
Vaisasa (Ib. 28.53). The lady residing in the city is Ne-Science (i.e. 
avidyd). Her ten attendants are the ten organs viz. the five organs 
of sense and the five organs of action. These organs have various 
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tendencies by which they get attracted towards the objects of enjoyment. 
These are their wives. The five-hooded serpent is the life-breath 
composed of five breaths called Prana, Apana, Vydna, Udana and 
Samana. Vistcina is the mind, being the Principal attendant of the 
harem i.e. heart. The individual self is led everywhere by the ne- 
science, i.e. its mistress. 


Now the account of Puraiijana riding in a chariot and going for hunt- 
ing is further explained. Here the allegory has dwindled into repetition of 
details. Thus the body is the chariot, driven by five horses of five sense- 
organs. Merit and demerit are its two wheels; Sattva, Rajas and Tamas, 
its banners. The five breaths are its supports. Mind is its whip, and 
intellect its charioteer. Heart is its seat. Happiness and unhappiness are 
its axis. The objects of enjoyments of the sense-organs are the weapons 
kept init and seven ‘dhdtiis’ such as skin etc. are its enclosures. The 
eleven organs are the followers of king Purafijana (the individual self), 
who, riding in this chariot, is led towards the mirage of various objects 
of enjoyments, to be hunted by him. (This short allegory is obviously a 


phase of the Upanisadic idea, where the body is regarded a chariot and 
the soul the charioteer).™ 


The king of the ‘Gandharvas’ Candavega is the year i.e. Time and 
his three hundred and sixty followers are the days and their three 
hundred and sixty wives are the nights. Jara is the old age, liked by 
none but taking hold ofa person forcibly. Death is the king of the 
Yavanas, who has accepted Jara as his sister. Cold and heat take a 


person nearer to death. Adhis (mental worries) and vydadhis (bodily 
pains) are the foot-soldiers of Death. 


Thus only two are the realities : (i) the individual self and 
(ii) the highest (divine) self (Ib. 28.62). The individual self is neither a 
man nor a woman (as we have seen both the births of king Purafijana) 
nor an eunuch, but pure and simple, without any ‘upadhi’, as the highest 
selfis. It is the ne-science that makes him experience all kinds of 
miseries. Once he knows that his only friend is god (Avijfidta) and 
that he is the replica of the god, he is free from all sorrow. 


To press this point further the episode gives a short allegory at 
the end (Ib. 29.53,54). Thus in a garden, a male deer is said to be 
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grazing merily with his female. He is joyous over the green grass 
and the sweet humming of the bees. But little does he know of the 
wolves standing ready to swallow him and of the hunter, who would 
shoot an arrow at him. Here the deer symbolizes a person, who is 
attracted towards various types of enjoyments. He is joyous at the sweet 
words of his and others. But he is unaware of the days and nights, 
which pass on quickly and deprive him of his life like the wolves. The 
hunter is Death. 


The same idea of a hunter standing for death is to be found in the 
account of Suyajfia, the king of the Usinaras related by the demon 
Hiranyakasipu to Diti who is lamenting over the death of Hiranyadksa 
(1b. VII. 2.28-59). Thus it is said, that at first the female bird falls 4 
prey to the hunter’s arrow. The male bird bewails his lot remaining 
alone; but the hunter, at the very next moment, throws at him the 
arrow which quickly ends his life. Thus it is brought out that everybody 
has to succumb to the arrows of this great hunter— death. 


At another place, we have the description of the mortal world 
(Bhava) asa great jungle (Ib. V. 13. cf. Narada P. 32.1ff). Thus the 
multitude of the individual selves is likened to a group of traders, 
who wander, from country to country for the sake of getting 
wealth. The individual soul thus arrives in this world, which 
is like a great jungle. The five sense-organs together with the 
mind are the six robbers in this jungle, who rob a person by 
their various tendencies (Bhdg. P. V. 14.2). Wife and children 
are the wolves and jackals of this jungle. The debased persons are 
the mosquitoes therein (Ib. 3-5). The objects of enjoyments, which are 
really false are like a mirage, towards which the individual soul is 
attracted, being engrossed in eating, drinking and sexual enjoyment 
(Ib. v. 6). Sometimes he is worried over the cry of the owls in the 
form of the enemies and the frightenings by the crickets (zi//i) in the 
form of the King’s harsh orders. Sometimes he takes resort to worth- 
less persons who are like the poisonous trees and creepers and wells of 
this forest. Sometimes due to the friendship of false persons, he 
resorts to bad faiths and attains that fruit which a thirsty person 
acquires from a dried-up river! Sometimes he becomes so merciless as 
to devour his own near relatives, when he does not get anything. Some- 
times he becomes miserable, when he takes resort to the house devoid 
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of his beloved persons. Again, the duties enjoined for a householder 
are like a precipice difficult to climb, from which he falls to the ground 
surrounded by thorns etc. in the form of various hazards. Being 
exhausted completely, the python of sleep takes him into his firm grip, 
in which he lies as a corpse, enveloped in utter darkness. Visnu’s disc 
is as a matter of fact the disc of Kala—Time, the velocity of which is 
seen in the various states such as the childhood, the youth and the old 
age of a person. But condemning this highest god, he sometimes takes 
resort to certain lower sects which are like worthless birds such as 
Karka, ravens, cranes etc. Sometimes he is engulfed in a mountain- 
cave of various diseases, where the elephant representing Death invaria- 
bly resides (Ib. 11-33). Sometimes, with the help of a creeper in the form 
of his meritorious acts, he becomes free from such difficulties or even 


from hell; and then he - the lone and aimless wanderer in this ‘Sathsara’ 
—is united with other persons (Ib. 41). 


1. Agni P. 30.29¢4 
qeqsdahiad tad saTTAe | 
(*satfazeray ? ) 


nN 


- Ib. 308 

tre atsrrera ear HerTHAA ISAT | 
3. According to the Siikhya philosophy, 
4. Ib. 161.26 

Tt TESATa AT azar fagT x | 


these are twenty-five principles. 


5. cf. the Vedic Agnicayana rite, where in the imitative ritual of building the 


cosmos, a figure of a man of gold is placed in the lowest altar, see Apastamba 
Srauta Sitra XXVI. 25.1; Katyayana Srauta Satra XUV. 4.27.28. 


6. For it see RV I. 164.41 


Trataara afsart aeataqet 

feral at aacrat etc. upto azarae 

which includes all forms of speech and metres. 
7. Varaha P. 17.55»- 

aaa Teta, ceroesefrory | 
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ag orafeas Ma TSMAAAMAT | 
qraaaTaitd aageas THA Il 
8. For serpents as a people see As, 8.5. 1.6.1; X-7.5- 


qeaised ada: arzaaees ATA: | 


earlier, Sat. Br. XIII. 4.3.9: the special lore of these people was sarpavidyd. 


9. Mark, P. 29.10 
eqrgrart tad Far: flawed TAATATA | 
AIT = -ATEATT aqyAAVaT: «| 


10. Bhag. P. XI. 12.21 
gfenfad sanarate rat sar aeafaaraaeat: | 
FUT AaAE: TUT: HHS: FUG TET 


Ibid., X¥. 12.22 
zamena dre aaqafeaara: aes: qeatasra fa: | 
atwarat fagridts: fracwat fanetise aface: 1 
cf : RVI. 27.7; also cf. Katha Up. I. 3.1; Bhagavadgita 15.1. 


MW. cf. Katha Up. 1.3 
arena tad fafs wae TaAT TJ | 


Alms : Alms should be given to the parivrajs and the brahmacarins. 
Alms should be of the measure of a morsel; four morsels are called 
‘agra’; four ‘agras’ are called ‘hantakara’ (satisfaction). Beyond that is 
called bhojana. The alms should be bhojana (full meal) or in the 
descending order (Mark. P. 29.35-36). 


The Kiirma P. (11. 25.12) states that begging is very bad. Whatever 


is gained without asking is nectar and alms got after begging are some- 


thing ‘dead’. Begging required some skill also; and it is said that 
Siva also took the form of a dancer-actor for this purpose. When 


Parvati returned home, being blessed and accepted by Siva, the latter 


approached Menaka, her mother and danced for ‘alms’ (Siva P. II 
(Parvati-khanda) 30.26ff). While doing so he had the small drum 
(damaru) in his right hand, and a horn in his left.2 ( Ibid., 27; The same 
account occurs further also in the same P. III. 34.17-34). 


ia 
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About the measure of alms the Sk. P. (IV. 35.204-205) says that 
‘hanta’ (indicates satisfaction) by sixteen morsels; or with four ‘puskala’ 
(much"’); the alms shouid be of the measure of a morsel (grdsa-mdtra). 
The following are the dharma-bhiksukas : a wanderer (adhvagah, i.e. 
“one who goes along a path”), one who has meagre maintenance 
(Ksinavrtti), a student (vidharthi), those who want to sustain their pre- 
ceptor, the yati (one who has renounced the world) and a brahmacdrin 
(an unmarried observer of a religious life; Ib.20.6).° 


1. Karma P, 25.12 


aatfad waren wa ter g arhraq | 


to 


. Siva P. 30.26 

cafeararat TY: Talal wWacaT: | 
gaacHrey WaT Aaarafafa at oy 
Ibid., 30.27 

ae arHt sear aft sae gar | 
ass Heal WAT ATA TATA: 1 
3. Sk. P. IV, 35.206 

seat: atorafaes faaredt peda: | 
afass wararel aaa aaPeetar: 1 


The same verse is at Ib. IIL. 2.5.26. 


Altar (Vedi) : The Puranas enjoin altars to be prepared on various 
occasions. The altars, in almost all cases, are said to have a similar 
construction with a pit in the middle called Kuda. The Matsya P. 
enjoins that the Kunda should be of the measure of an aratni (a cubit 
from the elbow to the tip of fingers); it should have three mekhalds' 
(elevations; slopes, steps on all sides) and should have its opening 
resembling like the female organ (Matsya P. 68.39 f: 40 yoni-vaktraiica). 
Thus, the purdna enjoins it at the Bhima-dyadasi-vrata. At the Visoka- 
dvadasi-vrata, it enjoins a small elevated platform (sthandila) to be made 
from clay. The measure is that of an aratni, and it should be sloping to 
the North, and well-formed. Upon this sthandila, which should be 
four-cornered (caturasra)*, there should be a wall on all sides, the width 
measuring eight aigulas (fingers placed together); there should be three 
brahmanas sitting around (Ib. 80.12-13). It specifically mentions that for 
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the /aksa-homa (a lack of offerings) the Kuda should be of the opening 
like a yoni and trimekhala (Ib. 92.92°¢). At a ritual involving a crore of 
offerings, the portion of the opening (called yoni) should be of the span 
of a vitasti (twelve atigulas=distance between the extended thumb and 
the little finger). and about six or seven avigulas wide; it should be 
elevated in the middle like the back of a tortoise,* and to the sides it 
should be high upto one finger. The yoni may be like the lip of an 
elephant with a pit inthe middle. This is generally the case with all 
altars. However in the rituals for defeat or the destruction of the 
enemy and also for conjuring the Kurda should be round, should have 
one opening, three mekhalds and should be of one aratni.’ For hatred 
and sorcery the Kuda should be triangular, it should have two mekhalds 
and should have the span of one hand, and should have the opening of 
an angle. (Ib. 92.147). In connection with the installation of the deity 
(in a temple) the Kundas should be as they are described above (Jbid.. 
264.33-35). According to the Siva P. (VII. 2.27) the Kunda may be 
a cubit or two cubits long; it may be round, or have four corners; or there 
may be a raised platform, in which there is spacious Kunda, having the 
shape of a lotus with eight petals (Ib. 4 astadalambujam);® its height 
should be either four arigulas or two. The depth in the middle portion 
should be a vitastior two; there may be three mekhalds (step-like 
girdle) or two; it should be made attractive to look at; the yoni should 
be like the leaf of an asvattha tree’ (ficus religioca) or like the (lower) 
lip of the elephant®. To the West or the South of the centre of the 
mekhalait should be made attractive (by some device); as compared to 
the fire it may be a bit rising or slightly lowering. The altar should 
be slightly sloping into the Kunda, leaving the mekhald; but there is no 
hard and fast rule about it; it may be prepared from clay (mérdi) or 
from sand (saikari). The circle (on which the Vedi is to be constructed) 
should be plastered with cow-dung and water; the Kunda should be 
made from clay, and the altar should be plastered with cow-dung water. 

Important factors reveal themselves in the construction of the altar. 
It should be in shape like the yoni, it should be round or four-cornered; 
and it should have the mekhald. An important factor is that it should 
be triangular if meant for sorcery (cf. also Agni P. 309.14°¢—Kunde 
yonyakrtau hunet). The Agni P. (24.1-16) gives more details about the 
construction of the altar. A place, twentyfour argulas and four- 
cornered, well measured by a cord, should be dug evenly; the mekhalas 
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should be constructed each separated by two angulas; the mekhalas 
should face the east (and not all directions, as appears to be the case 
elsewhere) and should be named _ Sattva etc.® (sativadi-safijiah parvasyah 
i.e. Sattva, Rajas and Tamas); they should be each twelve aigulas in 
height, and in width may be eight, four or two angulas each; the yoni 
(opening) should be raised to about ten fingers—ten aigulas, or six, or 
two aiigulas, and should be gradually sloping into and inserted into the 
opening of the Kunda, being based on the Western quarter; in shape it 
should be like the leaf of the asvartha. The root of the yoni should be 
two afgulas (in depth) and its frontal portion should be six atigulas; 
this is the measure of (a Kunda) that is one cubit in height; for that 
which is of two cubits, the measure of the yoni should be double2° It is 
also enjoined that while constructing the Kuda and the yoni, the place 
should be sprinkled with meditation (on Visnu), and it should be caused 
to dry with concentration on Vayu-bija. The maker should also meditate 
upon the creation with the Agni-bija (Agni P. 24.44), Meditation on 
the Earth and the five subtle elements (tanmdtras) also is ordained; the 
cosmic egg should be meditated upon, and in it the image of the supreme 
lord, who is the essence of the pranava (auwm—the holy word). Then 
the J/iiga should be thought of as moving at its back, duly consecrated, 
and as gradually extending towards the egg; then, contemplating the 
period of one year, the egg should be thought of as being split, generat- 
ing the earth and heaven. The cosmic child be thought of as being born, 
with the chants of the mantras" (Ib. 43-50). It will be seen that here we 
have a mixture of cosmic creation and the normal birth; and the whole 
concept is supported by the experience of sex and birth? The construc- 
tion of the altar, with the yoni, then is the symbolic birth-place of 
everything. The purdya together states that prior to filling the Kunda 
with the fire, the whole process of the conception of birth and other 
samskaras of the fire-god, on the basis of human birth, be contemplated; 
and when all the samskaras are contemplated the process should end with 
the ‘full-offering’ (ptirndhuti) with the symbolic sound vausat with the 
pluta clearly uttered at the end’ (p/uta is longer than the long utterance; 
it has three moras. Thus, Vausassst; for further details and types 
of altar-construction according to ritual-variety, Ibid., 95.20-23). Among 
Kundas, the Agni P. states the following types : Vatuka (var. r. catuka), 
dyyangula (of two finger-breadth), Vrtta (round), and Gopada (24.17, 18). 
The same Purana notes the method of placing the fire in the altar : 
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Washing his hands the performer should mark three lines going from the 
West to the East, then three from the South to the North and vice-versa. 
Sprinkling the altar (and the lines), he should show the yoni-mudra by 
the palms (both palms and fingers joined to show the shape of the female- 
organ—Ib. 34-26” yonimudrém pradarSayet); then contemplating the 
fire in the aspect of the self (or considering fire to be himself) placed in 
the yoni-mudrad of the palms, he should throw itinto the Kunda. (This 
also explains the formation and construction of the Kunda with the yoni, 
the idea being of procreative prosperity). Round the altar other things 
useful at sacrifice should be arranged; they include the ladles named 
sruva and the src, the sacred grass, faggots and the instrument to cut 
them (vrascanam), the vessel for placing water and the sprinkling vessel 
(Ib. 28 pranita-proksani-patram).* Two measurefuls (prastha-dyayam) 
of rice are to be deposited, pouring them with mouth down and in ‘twos’ 
(Ib. 284 pugmam yugmam adhomukham); and the sacred grass should be 
placed, their ends pointed to the east. Filling the water-vessel with 
water, and meditating on the god, it (pranita) should be placed in 
between the fire and the sacrificial material (Ib. 30° agner dravyandiica 
madhyatah); the sprinkling pan should be filled with water and should be 
placed to the right of the fire; a caru (vessel of cooked rice, with a narrow 
mouth) should be cooked on the fire and the idol of Brahma should be 
placed on the right (brahmanam daksine nyaset). The sacred grass should 
be strewn with ends pointing towards the east, and the paridhis (enclo- 
sing sticks) be placed. Then with the samskdras starting with conception 
etc. he should accomplish the rite of Vaisnavikarana (the establishment 
of Visnu; Ib. 31-33). After this, in the Kunda, he should offer to 
Laksmi contemplating her to have been menstruated. The Kunda- 
Laksmi is known to be the Prakrti endowed with the three cardinal 
gunas. She should be understood as the womb of all creatures and of all 
mantras; and the fire (in the altar) should be regarded as the supreme soul, 
the giver of release (from death—and birth). (Agi P. 34.34-35).26 Accor- 
ding to the Vardaha P. (127.18ff) the altar should measure sixteen cubits 
(This includes the Kunda and the whole space for placing sacrificial 
material). A jar full of water should be placed, decorated with leaves; 
and flowers should also be placed within it; that jar should have a plate 
full of sesame over it. It also enjoins placing of udumbara-leaves in 
pairs in it; there should also be a razor and a pot full of water!’ 


(Ib. 41). 


siee deca sie 
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The altar is often identified with the earth. Thus the Vardha P. 
(22.43°) says that at the marriage of Parvati, the altar was the earth 
itself (tatra vedi Ksitiscasit). The Agni P. (1 11.5°¢) states that the holy 


place Bhogavati, at Prayaga, was the altar of Prajapati (tirtham bhoga- 
vati caiva vedi prokta prajapateh)1§ 


The Sk. P. (V. 1.3.58ff) mentions the following altars for various 
purposes—the circular (vartula) one for the ritual offerings to god 
Brahm§; the one shaped like a bow (dhanusakrti), and the four-cornered 
(catuskonakrti) for Siva. It also lays down a triangular altar at sorcery- 


rites, as we learn from the worship of the Yogini named Phalavati 
(Sk. P. VI. 144.95). 


The Linga P. (IL. 28.16ff) gives the following information about the 
altar. According to it on such occasions as an eclipse etc., for oblations 
altars should be built in a pandal. In a special altar, there should be 
Kundas (fire-pits for offering the oblations). For women (performers), the 
Kundas should be of the shape of a vulva; the other altars may be of the 
shape of a crescent or circle.!® In the context of the consecration of the 
altar, or the Kunda in it, invocation to Vagigvara (‘The lord of speech’) 
is enjoined. Along with him, his mate Vagiévari is invoked, and then 
the symbolic ritual of conception is accomplished (Liiga P. II. 25. 
70-72). The Bhavisya P. (Madhyama Khanda. 13.2-40) deals with 
various types of Kundas. It enjoins that after the place has been 
purified, and cleared of, fire-embers and ashes should be moved above 
around it. Various types of Kudas are enjoined for various purposes. 
A four-sided one is to be prepared in connection with the establishment 
of an idol, or for consecratory purposes (Ib. 14). In the rites relating 
to the birth-festivals of gods etc. it should be crescent-shaped (Ib. 15-16): 
for the cure of diseases etc. vulva-shaped (Ib. 18, Yonikunda) etc. 
(For Kundas—to be constructed in pandals erected for specific purposes, 
see under ‘“‘Construction’’; also see “Platform’’) 


1. Matsya P. 68.39 
aterars Hus 4 EatTA faery | 


2. Ib. 80.13. cf. RV. X. 114.3 
wasHtTal gala: FIAT: | 


said of the altar. 
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Matsya P. 92.123°¢4 

RASA AT Tea AATSTaAe sar | 
Ibid., 92.1249 

THesrgtaed aadiezagaT | 

cf. Ib, 264.34 

faafeaarar alfa: cart warcoagatt Tar | 
aradterige wee: saaifgat 


Ib. 140 

ad areaer god gat a aaHAfT I 

frtaasdrazaatiafaeret J I 

Ib. 92.147 

fagaishrart a fra grefacad | 

fateh Frye ZeTHTASA TAT: | 

also Agni P. 167.423> 

fagoorfaarty, faatt gvefacaa | 

ef. the practice of using plates having asfadala for worship, common in India. 
Even the vulva of normal and healthy form is said to be in shape like the 
leaf of the Agvattha; see under *sWoman”. 


The lip of the elephant is not mentioned in the Vedic texts in this context; 
but we have the puskara from which Agni is said to be produced. (RV. VI 
16.13). Actually the lip of the elephant resembles the lotus leaf, which is also 
like the vulva and is birth-place of the fire-god. See under ‘‘Woman”; the 
shape of her private organ in described as like a leaf of Agvattha. 


Agni P. 24.3 
avatfedar: gafear araareqgagtesar: | 
ASIA Peyass Wey: 
cf. Liriga P. I. 25.4¢¢ 
agaerriagaiia waite Krag | 
Ib. 5 
aacraqagan feieta gre fafa 1 
gist ae ART SLATATT 1 
(cf. Linga P. Il. 25.4°4 

aeqerataaatia Haat TeTIT 1) 








14. 


Ib. 6 

qa g eae arora cea cesta | 
wat deere feat facie 1 
1b.47-50 : 

ms weet eqtaaraé TAB | 
aay farategqts oredt Tora 
fret waa wedes Waesry | 
faarifmaeat ane fe frat ou 
aaiscwte og  feacar fauscteay | 
aratgigedt arear aantep waTtaa 
ote eae Ga: Tex wag RR 1 


This is the extension of the Vedic ritual of agnicayana, and the Vedic belief 
in prosperity through sexual imagery in ritual—see Dange, Sadashiv A 
Sexual Symbolsim from the Vedic Ritual, Delhi, 1979, 


Agni P. 24.30¢4 
qaterricaatiy qraceqeqaqeqgy 


{not found in certain recensions.] 
Ibid., 24.31°4 


31, qatar gq wae aa: Tat TATA I 


Ibid., 24.36°4 


quight tat aarq @ar gaa arag: | 


The other saniskaras mentioned are 


” 


—simantonnayana, jatakarma, namanusa- 
sana, cidakyti, vratabandha, veda-vratas, 


Samavartana and vivaha (pataya 
pogalt). 


The lines appear to be drawn on three sides only. Thus-—W—E; S—N; and 
N—S on three sides, and open on side, Probably on the N. The Vedic altar 
had paridhi (enclosing-) sticks on three sides, except the East; for on that 
side the Sun provided protection. Thus 


» the lines are for protection; here 
from the N. no protection is necessary, 


as it is an auspicious quarter, like the 
East. For Paridhis, see Sat. Br. 1.3.3.12ff—=Agni, Ib. 15; made of palasa. 
Ib. 19. 


In the Vedic sacrifice, the waters called pranitd were to be “brought” froma 
tiver or a water-place (hence so called, pra-nita, a/ ni, “‘to carry”). They were 
the female while the fire was the male. They were placed on the left side of 
the altar-fire to form a mithuna (“‘pair *) see Sat. Br. 1.1.1. 8f. It is to be noted 
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that here pranita is the vessel, and not water ! see how the belief and ritual 
change, see Ai. Br. I. 14. The Asuras could not defeat the gods on the 
North-Eastern quarter, 
aor fearafiar aenrzazat ff sat aaaaT | 
At the marriage, cf. arfarager srite- Agv. Gr. S. IT. 7.3 
qearaiag qzsaTd Taare, SALTRAMSFTAT | 

16. Agni P. 34.34-35 
greet aagudt aedt afeaca era, | 
gusaedt: earearat sefafeaqorfcrsr 1 
ar aif: aaqyqatat faa 4 |! 
faqaa: are afg: rxareat a afea: 
It will be seen that the savikhya doctrine is transformed to ritual-symbolism 
here and Prakyti-Purusa are the arche-mithuna, with the rtumati Lakgmi= 
altar, cf. vedi=earth, which isa Vedic concept; and further rtumati Kasmira 
goddess=land ready to be tilled; for which see Nilamata P. vv. 660-661. 

17. Vardha P. 127.41 
22 ateracea oT Beet FT ATTA | 
awa aude wage A WATT I 
The razor is for tonsure at sacrificial consecration. 

18. The name of the region between the Ganga and Yamuna is called antarvedi. 
See also under ‘Prayaga’-““Holy-places”; also Mb. Vana 85,77- 
ate vtradt ta afatar wart: | 
The Purana, obviously draws upon the Mb. For earth=altar cf. Sar. Br. 
I. 2.5.93 Taitt. Sam. 1. 3.1 earlier RV T. 164.34.35. 

19. Linga P. If. 28.21. 
eatnt queria fastear aearaTufir Tae | 
agag fart a ada gta 7H 

20. Itmay be noted that the gold-smiths’ oven is termed Vagisvari in the 


Vidarbha-Nagpur region; in slang it is called Bagesari. 
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Anastiya : The sage Mandavya had cursed a brahmana of the Kausika 
family that he would die before sun-rise. The chaste wife of that 
brahmana, being afflicted, said that in that case the sun would not rise 
at all, and thus the brahmana, her husband, would not die at all. Now, 
the darkness enveloped the whole world. Gods and men got worried. 
They requested Anasiiya, the wife of the sage Atri for help. Anastiya 
went to the house of that woman, appreciated her loyalty for her 
husband and said“ Well, be pleased; let the sun rise for the benefit of the 
world, If you so desire. I shall restore your husband’s life’. On hearing 
the request of Anasiiya, the Brahmana’s wife allowed the sun to rise. As 
the sun rose. the woman’s husband died due to the curse of Mandavya; 
and Anastiya caused her husband to be restored to life. The gods were 
now pleased and requested Anastiya to ask a boon. She said that if they 


were pleased, the gods Brahma, Visnu and Siva should become her sons 
(Mark. P. 16.31-81). 


Anasiyé waited upon Atri, her husband, as he was practising 
penance. There was acute famine everywhere. Once Atri demanded 
water; and Anastya went in search of water taking a jug with her. The 
river Ganga saw her approaching and gave her water. Anasttya asked 
her to stay there itself, and came to the sage, who asked her whence she 
got the water. She replied that due to the prowess of lord Siva and his 
(i.e. of Atri) virtues, the river Ganga came along with water. Then they 
both went to where Ganga was and asked her to stay there itself. Ganga 
said to Anaslya, “if you give me the virtue you have accumulated for 
one year by worshipping Siva, then I shall stay’. Anastiyé did so. 
Ganga stayed there, and also Siva. (Siva P. IV. 3.17ff; IV. 4.1-43).2 
According to another account (Ib. IIT. 19.4ff-27) Atri practised penance, 
and got a blessing from the gods Visnu, Brahma and Siva that he would 
get a son from their essential part. Having gone home, after the com- 
pletion of penance, he united with Anasiiya. Brahma, Visnu and Siva 
descended into Anasiya ([b. 24 avateruh striyam tatah). From the part 
of Brahma was born the moon; from the part of Visnu was born Datta 
(Ib. 26 visnor anSdd........ datto vyajayata) who developed the method of 
samnydsa. From the part of Siva was born to Anasuya the sage 
Durvasas (Ib.). According to the Vamana P. (6.62f.) Siva, being afraid 
of Madana, went to the Daruvana, where the sages stayed. When he 
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went begging for alms, the wives of the sages, except Anasiiyd, and 
Arundhati got passionate. 


According to the Sk. P. (V. 3.103.7ff-90) Atri and Anasiya pra- 
ctised severe penance and got a boon from Brahma, Visnu and Maheéa, 
that they would be born of her in an ultra-vaginal way (ayonijah). 
Anasiya came to the mountain Mahendra and looked at Atri, her hus- 
band. From her mere glance there arose a great lustrous circle, nine 
thousand yojanas wide. In the middle was a divine person—the moon, 
who was the grand father of Anasaya. He told her that she would 
become the river Erandi, a bath in which would destroy all sins. The 
three gods stood at her bank. (Ib.68°"; 70°; 834P; 84), 


1. According to the Mb. Amusa. 14.95-ff. 98, Anasilyi got angry with Atri and 
stayed away from him in the Musala (country) propitiating Siva. Siva gave 
her a boon that she would have a son. 


Siva P. TI. 19.25 mark the etymology. 
featarefaast | 


N 


Aftijand : She was a nymph, and, being cursed, was staying with her 
husband Kesari and co-wife Adriké on the mountain Afijana. Afijana’s 
head was that of a monkey, and that of Adrika was that of cat. They 
both worshipped the sage Agastya and got the boon that they would get 
sons. Once they were seen by the gods Vayu and Nirrti. (for further 
details, see under Adrika). From Afijana was born Haniman through 
Vayu, and from Adrika, through Nirrti, was born Adri, the demon-king. 
Vayu and Nirrti asked Afijand and Adrika to bathe in the river Gautami; 
and when they did so their heads became normal. The place where they 
took bath became known as Paigaca firtha and also the Aiijana tirtha 
(Brahma P. 84.2-14f). (A Ksetra called Marjara is also known to be there 
and it extends to fifty three yojanas, while to the east of it there is the 
region called Krsdakapi (Ibid., 19)'. The same is also called Phendsangama. 


According to the Skanda P. (IL. 1.39.4ff), Afijana was the daughter 
(and not wife) of the (demon) Kesari and the wife of the (monkey) 
Kesari. (Kesari is not called monkey or demon in the account noted 
above). She propitiated Vayu on the mountain Venkatacala. Vayu, 
being pleased, assured her that he would be born as her son (M4ruti= 
Haniman). 
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1. Brahma P. 84.19 
Meat Frsare att gat wae 
amitedirarceag eat sarefiey 
HATHA appears in reality to be originally qaraty, For agratt, the oldest 
ref. isat RV X. 86; for Interpretation, see Dange, Sadashiv A. : 


Concept of ‘Field’ and the Divine Fructification, 
1971, pp. 49-67. 


Veaic 
Bombay Uni. Publication 


Anointing (aiijana) (—anulepa) : The anulepa should have three 
white ingredients, which are karptira, usira, and candana (camphor, the 
root of the plant Andropogon muricatus and sandal); or it should be 
made from sandal, aguru (Aquiluria agallocha; i.e aloe-wood), camphor, 
musk and saffron, which came to be five in number. This is called 
paficanulepana, and is said to be dear to Visnu; and it is said to accom- 
plish all desires.* (Agni P. 267.21-22). Anointing the eye with colly- 
rium should be done with the mantra ‘bhago na citro agnir mahona’ 
(Sdmaveda Sam. 1. 449) etc.; it is then auspicious (Ib. 261.12). Like that 
of the humans, the eyes of the gods are also to be anointed with colly- 
rium, with a golden pencil (Garuda P. ¥, 48.53 aksini cafijayedasya suvar- 
nasya Salakaya). 


1. Agni P. 267. 21-22. 


ageing atic: 1 
PIATTTST TTS: SHCHA: 
Taga frottey aaTTAKATAA 1 


Ant-hill : Evil enters a house where there is an ant-hill (Mark. P. 50.83). 
According to the Vamana P. (14,32), for the purpose of purificatory 
cleaning, earth from an ant-hill should not be taken.1 The earth from 
an ant-hill like the cow-dung, cow-urine and ashes has been prescribed 
for purification of a dwelling (Agni P. 327,6°%-79>), In this context, 
it is to be noted that the Sarasvati which is said to have flown through 
the plaksa tree is called Plaksa-devi (a mixture of the motif of tree 
worship and river worship). She is said to have rushed through the 
tree and an ant-hill near there. In the water of the river that flows 


from the ant-hill offerings to the gods and manes are made (Padma P. 
Adi, 28.7-8; 8°% tatra-bhisekam kurvita valmikan nihsrte jale). 
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1. Vamana P. 14.32 
arasataeragraarerara Mrarafaeer ALTA TATAT | 
aeieaeaa fg amar aret aararcfaar ate 


Anu : (see ““Atom’’) 


Araja : Araja was the daughter of Sukracarya. Once when Danda, 
the King of the Iksvaku family approached her and desired to have 
union with her, she did not agree, saying that “‘women are not free of 
conduct” (asvatantrd hi yositah). But, Danda seduced her. She, being 
in her menstruation and with the King’s semen now, sat down-faced out 
of the hermitage. When Sukracdrya came he cursed the King. Araja 
practised penance, and got free from her calumny. (Vamana P. 37.21 ff; 
40.4 ff). 


Ardhanari : (see under “Siva’’) Generally this epithet is used 
for Siva; but even Srikrsna is said to have assumed this form. 
In one-half he was Krsna; in the other he was Radha (Brahmavai 
P. I. Prakrtikhanda. 48.29). Brahma became ‘ardhanari’ at creation 
(Bhavisya P., Brahmakhanda 2.58-59).’ 


1. Bhav. P. Brahma 2. 58¢4, 59%” 
feorecaraat eq ada Zeaisvad | 


waa ara aeat a faaerTaaayy: 


Arihan : He was created by Visnu from his body to destroy Tripura, 
by teaching the residents there non-Vedic religious principles. He and 
his followers were tonsured (mundinah)}. Arihan was a yati (Siva P. 
Il. 4.1ff). There were four mundins who practised the Pdsanda dharma. 
They had a plate in hand, a cloth-piece to cover the mouth, had soiled 
clothes, and were “non-speaking” (abhasinah), they held a broom, pre- 
pared from strips of cloth; they were walking slowly (taking care) not to 
tread upon and kill any creatures? (see under “Religions—non-Vedic’’). 


After the destruction of Tripura, the mundins approached Visnu and 
begged for favour and mercy. Visnu said that their doctrine would 
become popular in the Kali age; till that time, they were asked to stay 
in Marusthali (Ib. 12.30-32). 
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1s. Probably the name arihan is suggestive of arhan denotive of the Jain-Buddh- 
istic monk; and arikan, “‘the destroyer of enemies” is only a secondary and 
practical sense. 


2. Siva P. IL. 4. 28-30 


seat yfisaetsa ef qrqusfigBrar: | 
Bet WA TATRA Paes area: 


afaareata ataifa eardt earfir: | 


anit fanart aeraustafatiany | 
at: atetaed fe iafgarare sag 


Arjuna (Kartavirya) : He was the son of Krtavirya of the Haihaya 
dynasty (cf. Brahmanda P. II. 3.69.45). With his hundred hands, he 
conquered the seven islands (dvipa-s) and became the lord of the whole 
world. Practising penance for a period of ten thousand years (varsa- 
ayutam) he:propitiated Datta, the son of Atri. Datta gave him four 
boons : (i) A thousand arms; (ii) Eradication by the virtuous of adharma 
taught to anybody; (iii) Conquest of the world and the pacification of 
the subjects by dharma and (iv) Conquest in wars after killing enemies. 
He was more powerful even than Ravana; but he got a curse from 
Vasistha that Bhargavarama (Pargurama) would cut his hands and would 
kill him. (Brahma P. 13.160-195). Once Kartavirya Arjuna went to the 
hermitage of Jamadagni while on a hunting expedition. The sage 
received him with due honour in palaces provided with maids and other 
attendants, rich food and other amenities, -This he could do with the 
help of a cow called Ratnabhita. The King was astonished to see this 
wonder. Advised by his minister Candragupta, the King dragged 
Ratnabhita, the cow, by. force from the hermitage of Jamadagni, who 
was beaten up by the King’s soldiers. When Parasurama learnt of these 
vile deeds, he vowed to kill all the Ksatriyas and Arjuna Kartavirya 
(Brahmanda P. Il. 3.26.43ff; ch-29), Though Jamadagni had been left 
as dead, he was revived by the sage Bhrgu by his “lore to revive the 
dead”?.mrta-sarjivani vidya; ch 30). Dattatreya had given Arjuna a 
Protective device called ‘Sri Hari-kavaca? (Ib. 32.51); but Paragsurdma 
killed him by means of the protective device called ‘three world-con- 
quest” (trailokya-vijaya) which he had obtained from Siva (Ib. 56). At 
another place, the Brahmdanda P. (II-3.69.10ff) refers to the four boons 
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given by Dattdtreya to Arjuna (cf. Brahma P., above), and adds that he 
could check the advance of the sea in the rainy season; and he could 
also produce rainy season when he desired.* Once the fire-god asked 
him for alms; and he gave him the seven dyipas he had conquered. The 
fire-god then consumed what was given to him including the forests and 
also the hermitage of Vasistha. So Apava Vasistha cursed him, that 
Parasurama would kill him for this unreasoned act (of gift to the 
fire-god) on his part.” 


Kartavirya Arjuna appears to be a king of great prowess and of 
principles, in spite of the fact of his challenging the Brahmana-sages 
mentioned above. According to the Mark. P. (18.2ff) he was not ready to 
rule thinking it unjust to acquire 1/6 portion of the produce of the people 
(which is the accepted tax for the kings; cf. Manu VII. 130-131); for he 
declared that the King who accepts the sixth of the produce of the people 
goes to hell. According to this Purana, the sage Gargya advised him 
to propitiate Dattatreya. The King did so and obtained from the god the 
four boons (noted above), with a slight difference : (i) Abstinance from 
vice (adharma-nivrtti); (ii) Being endowed with thousand hands; (iii) 
Knowledge to probe the enemy, non-defeat and being unequalled in 
war; and (iv) Access to and movement to the mountains, the sky, water 
and land and in the neither world, and death only by a superior person. 
(Mark P. 19.14-164; also cf. Bhag. P. 1X. 15.17ff)° 


1. Brahmanda P. VW. 3.69.27 
aq 4 fq ayer WIqeRTastgyam: | 
Aeara acifea: wget THT = | 


2. There is no doubt that the thousand hands are metaphoric of the great power, 
from sea to sea, of this mighty king. His gift to the fire-god is the sacrifices 
he performed; and the burning of Vasistha’s hermitage, and also the account 
of the cow of Jamadagni, indicates his rivalry against the Brahmanas and 
capacity to perform Vedic sacrifices; with the fire-episode cf. Khandava-burn- 
ing by the fire at the request of Arjuna (Partha) and Krsna (Mb., Adi 223-255); 
for Fire as a symbol for sacrifice and advance ef. the account of Mathava 
Videgha, Sat. Br. I. 4.1.10-18. 


3. Mark P. 18.7 
qamat afaceart TMAH HAA | 
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4. The Afb. mentions almost all these details—cf. Vana. 115.12-14; Santi. 49.43, 


curse by Apava;-48ff and Paragurama; Anuga 115.60 vow not to eat flesh;-152. 
7-10, boons from Datta; etc. 


w 


Other details such as Kartavirya’s encounter w 
ship with him etc. are left out here. 


ith Ravana and later his friend- 
Arjuna (Partha, Pandava) : According to the Mark P., when Indra 
in the form of Gautama, seduced Ahalya, he lost his manliness; and from 
half of the semen of Indra was born Arjuna.’ According to the Skanda 
P. (I. 2.1.8ff), once Arjuna went to the southern sea to bathe in the five 
holy water-places (tirtha-s) namely Kumiaresa, Stambhesa, Mahakala, 
Siddhesa and BarkareSa (variant reading —Varvaresvara). But, the sages 
prevented him from taking bath there, because there were five croco- 
diles in the tirtha. Still, Arjuna advanced and went first to Stambhega 
and had a bath. As the crocodile came out to grasp him, he caught 
hold of the creature, which, suddenly, turned into a beautiful woman. 
She was a nymph named Varea, favourite of Kubera. Once, it so 
happened, that she and her four friends had tried to enamour the sage 


Aniketa and were cursed to turn into crocodiles (grahah). Thereupon 
Narada asked the nymphs _ to go to the sout 


hern sea, where Arjuna 
would release them.’ 


According to the Sk. P. (V. 1.32.3) Arjuna 
goes to Indra to gain missiles (astras). On the word of Indra he kills 


the Nivatakavacas; and when Indra is pleased, asks him to give the two 


images of the sun-god, which were Prepared from the pdrijata-tree by 
Visvakarman (see under “‘Sun”), 


1. Mark. P. 5.12ff.v.22°4 
weg wae cat aasaq: | 


cf. Mb. Adi. 67.111 for his birth from Indra’s essence; also 63.116. 


Nv 


Sk. P. I. 2.1.27 
TSAR FT ATS: TAS ATS Heart | 


3. The tale has the motif of metamorphosis; cf. the tale of Bheki, the frog-prin- 
cess at Mb. (BORI, ed. III. 119). See also A. Lang., Custom and myth, 
London, 1884, p. 78ff. Probably the account has its origin in water-sacrifice 
of girls and the belief in their spirits haunting the place; for the present 
account see Mb. Adi 215-216; the account is practically the same as the 
present one; obviously, the purdna has drawn upon the Mb. 
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Arundhati: Arundhati was the wife of Vasistha. Alongwith Anasaya, 

who was the wife of Atri, she is said to be the norm of feminine chastity. 

According to the Vamana P. (6.62ff.) when Siva, being afraid of Kama, 

went to the Daruvana and began begging, the wives of the sages became 

infatuated for him. Only Arundhati and Anaslya were exceptions.! 

According to the Siva P. (II. 5.21 ff; i. e. Sati.khanda in Rudrasamhita), 

Arundhati was born from the sacrificial altar at the sacrifice of Med- 
hatithi, and thus became his daughter. She is also connected with 

Sandhya (twilight), the daughter of Prajapati. (The association is, 

obviously, due to the fact that the star called Arundhati is seen at that 

time). The account is as follows :—Sandhya, the daughter of Brahma, 

went to the river Chandrabhag4 to wash her sin away. The sin was 

that she aroused passion in Brahm4® and other sages; but she was 
herself hit by passion on seeing Brahma. As she did not know how to 
purify herself, Brahma sent Vasistha to her, who asked her to meditate 
upon Siva. Sandhya did so, and when Siva was pleased and asked her 
to ask for a boon, she said, ‘“‘He who becomes my husband, O lord, 
may he also be my friend; the man who looks at me with passion may 
lose his manliness and be an eunuch’’ (Ib. 6.35-38).° Siva agreed and 
said to her “The sage Medhatithi is performing a sacrifice; unnoticed by 
others, you enter the sacrificial fire. Then you will be born from the 
fire as Medhatithi’s daughter.” Accordingly, she entered the fire un- 
noticed by others. Her body that was full of purodasa (‘sacrificial 
cake’’) got burnt the very moment she entered the fire, and the fragrance 
of the body—purodasa—spread in the quarters. The fire burnt her body 
and caused it to enter the orb of the sun, according to the wish of Siva. 
The sun divided the body in two parts and placed it in his chariot for 
the pacification of the manes. The upper portion of the body became 
the morning twilight, being at the middle of the end of day and beginning 
of the night. The other portion became the middle of the end of night 
and the beginning of the day. From Her vital airs were made other 
creatures by Siva.t At the end of the sacrifice the sage got her as a 
daughter in the fire, brilliant like heated gold. The sage named her 
Arundhati. As she does not thwart her duty due to any cause, she is 
so named. Then she was married to Vasistha (Ib. 7.5-21), At one 
place the Sk: P. (IV. 42.14%) identifies) Arundhati with the tongue 
(arundhati bhavej jihva). At’yet another place in the Sk. P, (VIL1. 129.4- 
35) there is the following interesting account of Arundhati. Once there 
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was a great famine in ancient days. The hungry sages roamed 
from place to place, and ultimately came to the house of a Candala (a 
very low caste person) and asked him for food. The Candala told them 
how it was against the tradition to take food at the house of a Candala. 
As the sages would not leave, he agreed to offer them food on one 
condition, which was that tbe chief of the sages should accept his 
daughter Aksam4la in marriage. Vasistha, who led the sages, accepted 
the condition as a deed in calamity and married the daughter of the 
Candala. Later Aksam4la restricted the sun orb (4/rudh—4/rundh) by 
her lustre; hence she came to be called ‘Arundhati’.® 


1. Vamana P. 6.62 
aawadtar agar afr 
qaanid gar, aferar feat wa: 


The myth has its origin in the RV and is used in the Brahmanas and other 
Samhitas. RV. I. 71.5; X. 61.5-9; Maitt. Sam. IV. 2.12; Sat. Br. (Madh.) 
Il. 7.4.1ff; Ai. Br. II. 33; see under “Brahma” further. 


3. Siva. P. I. 6.37-38 
ar & ofawtaeara aise asf geea | 


nN 


aieafa aaa AT geaeaer dieaq | 

ata wheats aera a actat afaeafe 1, 
4. Tb. TI-7.13. 

qT: ATHURY ATA AAATSA TATAAT | 

feta g ath afat fe wafer: 1 
5. Sk. P. VIE. 129.34-35 

afacstsht area aad AETAAT: | 

PMATTTT A MEAT EA 11 

qar | talon fren faraneraa | 

THA Tal TAT taatraa fear 1 


The Mb. mentions Arundhati and tales about her, Adi 198.b; Udyoga, 117.11; 
Anus. 142.39; Salya. 48. At Adi (232.27-29) she is said to have lost lustre as 


she doubted the character of her husband, Vasistha. At Anus. (93.96) her 
name is thus explained (by herself)— 


ad sfc aqat wdfn | 
adisgeadt wdfeia at framerate 1 
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Asamaiijas : We was the son of King Sagara from KeSini. From the 
boyhood he was in the habit of throwing other boys in water. The 
citizens collected together and complained to the king who consulted 
his minister and caused the wanton son to be discarded into a forest 
(Brahma P. 78.40-43). According to the Brahmanda P. (II. 3.51.54 ff) 
he was the Vaigya in his former birth. In this birth the Vaisya once saw 
a treasure in the forest and wanted to possess it. But, a ghost (pisaca) 
who protected it, put one condition, according to which the Vaisya 
should offer him beef, whereupon the ghost would allow him to take 
away the wealth. The Vaiéya agreed, and got the treasure. But, having 
obtained it, he did not offer to the ghost, the beef (cow’s flesh). The 
Vaisya was, hence, born as Asamafijas. The ghost did not forget the 
wrong done to him, and deciding to take revenge, entered the body of 
this prince in the form of air.) Asa result, the prince developed cruelty 
of nature. When people complained against him to the King, the 
latter abandoned him. 


1. Brahmanda P. IL. iii.62°4 
argyaisfareg «= UTTAR yrs 
aarfaceera: aishe BRPacdisHacat 
For the account cf. Mb., Vana, 107.43; Santi, TTD 


Ashes : Ashes have been associated with great efficacy and magico- 
curative value from very ancient times. The Siva P. (Vidyesvara 
Samhita, I. 24. 1ff) mentions certain types of ashes (bhasman). According 
to it bhasman, is most auspicious in all rites and is of two types : one 
is the mahdbhasman and the other type is svalpa-bhasman (i.e. ‘“‘great 
ashes” and “small ashes”). Likewise bhasman is divided into three 
types—(i) Srauta (i.e. pertaining to the Vedic ritual); (ii) Smarta (i.e. 
pertaining to the popular, Smrti-textual, ritual); and (iii) Laukika (i.e. 
for common daily use). The first two types are meant only for the 
three classes called dvija (i.e. Brahmana, Ksatriya and Vaisya, as they 
could have a “second birth” through upanayana); and for all the rest 
the last type is meant. The bhasman from the burnt up cow-dung 
(i.e. from the dung-cakes that are previously dried up in the sun) is said 
to be ‘dgneya’ (pertaining to, or an aspect of, the fire, Agni)? With 
bhasmana, tripundraka is to be marked on the fore-head. According to 
Siva P. bhasma-snadna (bath with bhasman) is necessary prior to the 


| 
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muttering of the “‘six-lettered mantra’ (Sadaksara-mantra=aum namah 
Sivaya). The belief is that by performing a bhasma-snana (smearing the 
body with the ashes), Siva-liigas equal to the particles of the bhasma 


besmeared are generated on the body;* bhasma is the form of Siva himself 
(Ib. 78°4 bhasmartipi sivah saksat). 


The method of making a tripundra is as follows. The ashes should 
be applied with the middle finger and the one near the little finger, 
placing the thumb in the middle of these two, in the reverse manner on 
the middle of the fore-head. Thus, there will be three lines shooting 
upwards. Ofthe three lines, there are nine deities each (Ib. 88). For 
the first line the following are the deities—a-kdra (the first letter in the 
sound aum, the auspicious 24), the Garhapatya fire, Earth (of the five 
elements), Dharma, rajas-guna (one of three cardinal gunas-viz. sattva, 
rajas and tamas), Rgveda, Kriyd-sakti (the power of action), the 
morning Soma-pressing (pratah-savanam) and Mahadeva Siva; for second 
line—u-ka@ra (of the aum), the Daksina fire (meant for the manes), the 
sky (of the elements), Yajurveda, the mid-day pressing (the mddhyandina 
savana), the power of Determined desire (iccha-Saktih), the two inner 
souls (? antaratmakau—the sattvaguna and the soul ?) and Mahadeva- 
(mahddevasca; it is mentioned twice). For the third line—the ma-kara 
(the last in the word aum), the Ahavaniya fire, the great soul (paramd- 
tman), the tamas-gutia, the heaven, jfidnasakti (the power of knowledge), 
Samaveda, the third Soma-pressing and Siva.4 At another place, in the 
context of the purification of things and material by means of ashes, 
the Siva P.speaks of three kinds of ashes (vibhiti)—from Lokdagni 
(popular fire), Veddgni (from sacrficial fire) and from Sivagni (from 
fire auspicious to Siva). The ashes from the Lokagni are meant for the 
purification of liquids, woods, corn, things touched by dogs, clothes and 
other such things. In these cases the bhasman, may be used in a dry 
form or wetted with water (Siva P. 1.18.57-60). The Veddgni-ja bhasma 
is accomplished while the sacrificial rituals and mantras are in progress, 
and is to be applied to the body after the ritual. In essence, the bhasman 
of this type is only the “‘ritual in the form of the bhasman’; and by 
applying this bhasman the whole ritual is indeed transferred to the 
body.® The third variety is produced from Sivdgni. This fire is kindled 
by the recitation of the aghora-mantra® from the wood of the bilva-tree 
(Aegle Marmelos). In it the dried dung of a tawny cow, or any cow 
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should be burnt, or the wood of the Sami-tree, or that of the Asvattha 
or of the palaSa-tree may be burnt and the ashes produced, from trees 
like the Vata (Banyan) and Bilva.” 

The use of bhasman for purificatory purposes was a genera] custom. 
The Brahma P. says that in cases of food being polluted by the falling 
in of hair, insects and being touched or smelled by the cow or the flies, 
water or earth, bhasman should be put in it (Brahma P. 221.124)°4, Even 
the clothes made from cotton were purified by bhasman (Ib. 119¢¢— 
karpasikandm ca Suddhih sydd jala-bhasmana). Another aspect of the 
motif of purification is that of protection. The Brahmanda P. gives an 
explanation, how bhasman came to be regarded as a protective device. 
It is said that bhasman is the semen of Siva, and he smeared his body 
therewith.2 From that time, it became an auspicious thing and a pro- 
tection. With bhasman the apartment of delivery is protected (Brah- 
manda P. 1. 2. 27.1149; Ibid 115ff. for ‘‘ash-bath”’ and its eulogy). The 
Mark.P.(51.105) mentions the ashes (bhiti) among other things as a pro- 
tective measure against the evil power known as jataharint (“‘child-usur- 
per’; see under “‘Delivery’’). According to the Siva P. (VIL. 28.13) the 
ashes are the semen of fire.1° Hence, a person who takes the ‘ash-bath’ 
with a mantra, having the word agni init gets free from all fetters. 
Siva says ‘“‘When the bhasman that is the semen of the fire was made to 
float (or was moistened) by Soma with ayogayukti it was conducive to 
the authority of Prakrti; but if it was done so with yogayukti by the 
nectar-sprinkling power of Sakti, it would cause her to separate from 
authority’) (Ib. 15-16). At another place (VII. 33.92), the same Purana 
distinguishes bhasman as of two types—(i) Rudra-bhasman; and (ii) 
Agni-bhasman (cf. other divisions noted above according to the Siva P.). 
It says that in the case of a person who is the user of bhasman always, 
all defects vanish due to the contact with the fire in the form of bhasman 
(Ib. 92 bhasmagni-saigamdat). According to it a person who purifies 
himself by the bhasma-sndna is called bhasma-nistha. All evils and 
diseases including the ghosts and other evil powers vanish in his case 
(Ib. 94-95). It also gives the etymology of the word bhasman from 
¥ bhas, “to shine” and +/bhaks, “‘to devour’ i.e. it shines and causes the 
user to shine, and devours all evils.1* , 

With the belief in bhasman as noted above, the Puranas have some 
laudatory tales to enhance the importance of bhasman. According to the 


43 





Siva P., when Siva burnt Bhimasura and other demons, their ashes were 
scattered from forest to forest (see under ‘Siva’? Bhimegvara Jyotirlinga); 
thence were born various herbs efficacious in the cure of many diseases. 
(Siva P. IV. 21.48-49). According to the Brahmanda P. (II. 3.1.56°%-57)® 
from the bhasman were born the groups of brahmarsi-s, the Vaikhanasas 
and other sages versed in the Vedic lore. The Siva P. tells that Rsabha 
(=Siva) gave to Bhadrayu a protective armour, a divine conch, a 
shining sword and smearing him with the bhasman from his (Siva’s) 
own body imparted to him the strength of twelve thousand elephants 
(Siva P.M. 4.43-44). The efficacy of the bhasman is advocated also 
from the fact that anybody who smears it goes to heaven. It is said that 
when the importance of sthanu-linga went on increasing and the mortals 
who propitiated it went to heaven, Indra got worried, and showered it 
with dust, which covered the /iiga. Now, people began to apply that 
dust (pamSu) itself to their body and went to heaven (Vamana P. Saroma. 
24.15°", 16)."* Here the motif of ashes turns into that of dust (pamsu); 
and it is said that the dust at the Kuruksetra, being flown by the wind 
isenough to purify the sinners and lead them to the highest abode.’® 
Even a chance contact with bhasman is enough to lead to heaven. The 
story is told of a sinful thief, who was killed by the king’s men. To eat 
him (his body) came a dog, who went upto his head and began scratching 
it. Now, the ashes stuck in the nails of the dog fell on the fore-head of 
the dead sinner and formed a tri-pundra there upon; and lo}, the thief even 
without regaining consciousness, was led to heaven (Sk. P. I. 1.5.92-95). 


In the context of the dialogue between Siva and Rama (the son of 
Daéaratha) the former says that those who eat ashes, sleep on the ashes, 
smear their body with the ashes, and take ash-bath get away from all sin 
(Padma P. Patala-Khanda 101.146). It is said that ashes are efficacious 
in removing ghosts, goblins and even snake-poison etc. (Ib. 148% sarpadi- 
visahanyartham). The Padma P. (Patala-khanda 110.286-293) gives 
certain directions for the use of the ashes. One should hold bhasman 
(ashes) in his_palm, holding the blades of the sacred grass. With the 
words “lord. of all lores” (7Sanah sarvavidyandm) he should place it on 
his head... With “May we achieve the lord” (tatpurusdya vidmahe) he 
should throw ashes in his mouth. With “to the ghoras and the aghoras”’ 
(these indicate the terrible and mild attendants of Siva) he should apply 
the ashes to his private parts,-and with “I obtain the fresh-born” (i.e. 
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ashes), he should throw it on his feet. With the utterance of ‘Om’ he 
should smear ashes on the whole body. This is the ash-bath. The same 
ritual is also prescribed for the Stidras; but the names of Siva to be 
uttered are different.—Siva, Sankara, Sarvajiia, and Sthanu. 

The belief behind the curative properties of the bhasman is, obviously 
due to its being produced from the fire and its contact with Rudra-Siva. 
The next aspect of the same belief is the imparting of the divinity of the 
original deity to it. This explains also such accounts where bhasman 
is said to ooze out from the very body. Thus we have an account. A 
sage, Mankana by name, practised yoga and saw that vegetable-juice 
oozed from his body-wound (See ‘‘Body-” birth, a very common motif 
in folk-lore). To teach him a lesson, Siva struck his own thumb with 
his finger; and from it dropped out bhasman, white as snow (Vamana P., 
Sarom. 17.14.16).16 

Bhasman enters the scaffold of magic and sorcery on the basis of 
what has been said above. It is said that a brahmana from Magadha 
performed a ritual for gaining the Vaisnavt Mahavidya. He then said 
to Barbarika, the son of Ghtotkaca, “Take this bhasman from the altar, 
which is as efficacious as the sinditra (red lead); it is ‘devoid of any thorn’ 
(i.e, that destroys all the troubles); and it is to be hidden in the earth. 
It is non-diminishing and, if thrown first on the enemy, it would cause 
death to half the number of the enemy, and shall smash them.” This 
indicates the bhasman as being thrown and also to be buried in earth. 
It is further, said that if the Kauravas reached and took the sacrificial 
bhasman, there would surely be calamity to the Pandavas. (Sk. P. 1.2. 
63.70ff-81). There is mention of a human figure also being composed 
out of bhasman of the body of the burnt up Madana, which got life at 
the glance of Siva; this was the demon Bhanda (Brahmaénda P. Il. 
4.11.30)8. Bhasman was thrown in the sacrificial fire for sorcery (Garuda 
P.I. ch. 38; see also under “Sorcery’’). 

Bhasman was used for division also, as a demarcating holy substance. 
Those who sat in one line, but could not touch one another due to some 
social restrictions were divided by a line of ashes; thus there was no conta- 
minational ‘mixture’ among them. The other alternative for such divisions 
were fire, water, sprinkling, door and a pole (Karma P. Il. 16.31-32).1® The 
Vardha P. (190.112°) says that, at the srdddha (manes’ ritual) the circle 

of ashes removes the fault, if any, in the line of eaters*° (cf. Ib. 201). 
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Among the taboos about bhasman are that a pregnant woman should 
not scratch or put line on the earth with nails, a burning ember and 
bhasman** (Matsya P. VII. 140). Likewise, it was a general instruction 
of behaviour that cotton-seeds, bhasman and whatever is crooked (or 
unholy) was not to be strode upon** (Agni P. 155.169). 


The Sk. P. (III. 3.16.38ff) says that bhasman is called dgneya (pro- 
duced from the fire), and it is produced from the burnt up cow-dung. 
The same is the material for the tripundra. It gives an elaborate method 
of applying the ashes to the different parts of the body with various 
mantras. At first the ashes are to be consecrated by the Agni-mantras 
and the Brahma-mantras. Then they should be applied to the head, 
fore-head, two arms, and shoulders with a little bit of water. At all 
these places there should be three lines each. The action of application 
should start from the middle of the eyebrows and should end at both 
ends of the fore-head. For each of the three lines there are nine deities 
(cf. Siva P. I. 24.86ff. noted above). The commentator glosses on the 
method as follows—From between the eye-brows and the head-hair first 
to start to the left and to continue to the tight end of the fore-head 
with the anamikd (finger next to the little one) and the middle finger; 
thus two lines to be drawn. Then in between them, a third line in the 
reverse direction (i.e. from right to left now) is to be given with the 
thumb. Earlier (Sk. P. III. 3.15.76) a story is told as to how a 
brahmaraksasa caught Vamadeva, a yogi; but with the touch of ashes 
applied to the latter’s body he remembered his 25 previous births and 
was finally released from the terribly devilish life. According to another 
tale (Ib. 52ff) a brahmana killed by a Sudra, was taken to heaven 
due to the ashes that touched him from the body of a dog that happen- 
ed to stride over him. According to another account, a Sabara, Candaka 
by name, daily worshipped Siva with funeral ashes. Once he could not 
get them. So his dedicated wife shut herself in the hut, and asked her 
husband to burn it. This was done. Siva was pleased; and he reju- 
venated the wife. Both went to Sivaloka (Ib. III. 3.17.18-49). 


According to the Sk. P., the spirits and evils (bhiitamatrganas) stay 
where ashes are preserved (VII. 1.167.57); it also says that these possess 
People who remain without applying bhasman on the evening of the 8th 
of a dark half of a month,”* 
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. Siva tells Parvati that everything is nothing but bhasman, such as 
fire, air, water and earth. These should not be applied by a Pasupata 
without getting initiated (Sk. P. VII. 1.130.79).°4 

Bhasman is apt to release one even from the “‘great sins”. A 
person may drink wine, may commit intercourse with a preceptor’s wife, 
or may commit theft or kill a bradhmana; he is set free from these sins 
if he smears ashes on his body or sleeps on a bed of ashes and mutters 
the Rudradhyaya (in praise of Rudra-Siva). This is the way of the 
Pasupatas (Sk. P. VIL. 1.130.77).2> It is said that the sight of raining 
ashes in the dream is inauspicious (Brahmavai P. II. 82.32). 

On the occasion of srdddha, a line of ashes is drawn about (round) 
the Brahmanas invited. The idea is that by that the food will not be 
disturbed by the Kismdndas, the dark-skinned fierce goblins produced 
from the tears of Brahma (Sk. P. VI. 206.109°°; see under “Body; Birth”, 
also “Gods”, “Visvedevah”; “Food and eatables,” “Kismandas”). 
If these ash-lines are not drawn the Kiism4ndas will be glad that the 
food is given to them. (Ib. 207.110). But among the Nagara Brah- 
manas the ashes are not used at this time (Ib. 118). 

1... Siva P. I. 24,18? 

fefae wer acted addaad 974 | 

2ab. 

ue aa naraen fedla eactsaTy | 

3ab. 

agen fafaa stad atte ead a athe | 

4 

ate wen aa card fearara atiaay | 
aptoraft adaiagt wer aif tl 

5 


6 

ar a Wey aqTATTHay | 

Tbid. 218, 228», 39. 

fata wenat gaia aware X fAgesTa | 
ASAT AAA SATA A TIE ISAT | 
WeACAIAT Alara: HIT: easy sfafesat: 1 
aata frafagife aat ad fe arc 1: 


bo 
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10. 


Ib. 86. 
Teas wet gy wf: | 
wees Sat tar Frgesrearsfadtas 11 
The pundra seems to be perpendicular, and not horizontal; cf. Agni P. 27.138? 
wareaitaa deHale Bedqus’ | AeAAT 1 


Probably, the Saiva pundra was horizontal. For practically the same method 
cf. Skanda P. 1.13.57 
Ib. 57. 


afiararet are aed arafera | 
qm Sasa Fare faut firafet: 1 


Ib. 58e¢. 
AAESSTSSVST F-aTet AeaT wae: 
59 


meant afar t agate 71 
wa fatar agaal wee ged aaa | 
4a aa: fraasaat eattrencarara: 11 


It will be marked that the whole process is a conglomeration of the Vedic 
ritual-concepts and new practices. 


Siva P. 1. 18. 61°4, 628> 

aan faa wet Suit wererea | 
THAT TATA fsa WaT | 

The aat< Wrz is one where the epithet of Siva spyTT occurs. 
Siva P.1. 18. 62¢4, 63 

waaay faeratss  seTeaa | 
fratfattia ested: aa art frarfasr 
efrartad gt Fae TART aT Ul ete. 
Brahmanda P. 1. 2.27.113¢4 

cada aqet Fa aTearfa sf 4 feafa: 

Ib. 114¢4 

weaat fad wer afaarar TF | 

Siva P. VII. 28.13. 

qaSaaa TE TRIKE | 
afadafad aie: cea wer aaa: 
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ll. 


13. 


Ib, VII. 28.15-16. 
afad § ager atarcaifad Tr | 
aaa oseatfearaa | FETT UI 
RIGA F TRH AAA AAAI: | 


arargaaga =| aifaaraferada 


for a similar motif see Liriga P. II. 18.57 

Ib. VII. 33.92 

wenerafagarar wenfacs eft Tad: | 
Ib. 95 

waattgiad wat Aer HATHA | 


cf. Litiga P. 1.34.5. 


wade ager yt waa 7 Ad | 
meroreadaarat «wet ofeatiaary 


[area Leta ara + 2a, and further a WAT case for double 


afer] 


Vamana P. Saromahatmya. 24.15°4, 16 


qigat adararfn eqafea |= taathaa: | 


ast fedaqraet cigar grat Ade Il 
doves eee HET: TRA | 


Ib. 23. 
ciaaistr geat argat aaatfear: | 
Relgsnaanto: smqafea It TAU 


The tale indicates a rivalry between the Saiva ascetics and others, both practis- 


ing hatha-yoga. The present writer personally saw bhasman coming 


out of the joined thumb and the Index-finger. It was a day in may 1953, 
near Wardha ina train. The man who performed this wonder was an old 


house-holder; and he did it quite unassumingly, when one bowed down before 
him. 

Sk. P. 1. 2.63.75 

ea a giafead wen farqeaqaray | 

fred affawe gaat TET A I 
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18. 


1: 


2N5 


Ib. 76. 
qa TTF TSA: 
TAT cars Heat: Seeaet Fea hes 1 

Tb. 80cd. 

aat yfafead wer siecater af star: 1 
aeraat wfaaT WSaaT ae: eRET 
Brahmanda P. Il. 4.11.30 

ay ager adler feaaat wiggs 1 
TREAT F LT PATHS ABT TU ete, 
Kurma P. V1. 16.31-32 

qarTegifacer FT eTaha TIA | 
aeqat eaaatar a ast wat wat 1 
afaar weaar oda afaaaradaa: | 
area caraarig osfa: ofgaatafag 1 
Varaha P..190.112¢4 

wena mesa ofeaaclafrarcay 1 


According to a custom in Karnataka in India a circle of ashes. or an enclosure 
(rangoli) of ashes is made round the plates of Brahmins. 


Matsya P. VII. 140 
fafader Tesifa ATETO a WEAAT 1 


Agni P. 155.168> 

aHrotates Tal VEN ATATAAIST HATA 1 
Sk. P. VII. 1.167. 57¢4 

wagiartes arfer wer afer TE TOT 
Tb. 598° 

Hoqeerai 4 A weal: eearat weaafean: | 


24. Sk. P. VII. 1. 130.79 


afafefa wer 
argiefa = ata 
aafafa wer 
cantata Aer 
we fal ee WeA-aWaT 
watfr aaift at arealfera: sega 
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25. Sk. P. VII. 1.130.77 


aa Feat Teartigs AAT 
waa Feat aart arts zat | 
HERTS | -AEASTCATATATAT 
eareara «ART TAHT I 


26. Sk. P. VI. 206.109-110 


aaa J fasrnt ASAATAT SEAT: | 
weaver sareata a deavaray fe | 
wenrat fart asa fafegd farsi | 


wards acd AAT TSA ATA |! 
(See note 20 above) 


Asrama (stages of life : (for the daily routine of a grhastha see under 
Conduct’). The Puranas do not elaborate on the various Agramas; and 
the conduct, as a general observation has been noted by most of them. 
The daily routine of the Brahmacarin does not find special mention, as 
does that of a sannydsin or a yati. The Markandeya P. (28.12-31) refers 
to various 4éramas and the duties in them. The Karma P. (J.2.74-83) 
gives divisions and sub-divisions of the ASramas—The main Aéramas 
are Brahmacarya (meant for study); Grhastha (married life of a house- 
holder); Vanaprastha (life away from the locality, in a selected grove in 
the forest); and Sannydsa (life of a recluse; of wandering, having 
discarded everything). The Brahmacarin is of two types—(i) Upakurvana 
(temporary stay with the preceptor); and (ii) naisthika (life-long stay 
with the preceptor or his Kula, without marriage; nisthd is ‘‘death” in 
one aspect of its meaning). The Grhastha (or the house-holder is of two 
types—(i) Sadhaka (interested); and (ii) Udasina (not engulfed in the 
house-holder’s life). The Wanaprastha also is of two types—(i) Tapasa 
(an ascetic) and (ii) Sdnnydsika (leading the life of a recluse, but keeping 
to his grove mostly). The Sannydsin is of two types—(i) Paramesthika; 
and (ii) Yogi. The former is of three types—(i) Jnana-sannyasin (who 
has left the urge for knowledge); (ii) Veda-sannyasin; and (iii) Karma 
(rituals)—sannydsin. The Yogin is—(i) Bhautika; (ii) Sankhya; and 
(iii) AtyaSramin. This Purina gives also a variant classification of the 
Aégramas, as follows, based on sects :—(i) Viasnava; (ii) Brahma; and 
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(iii) Hara. Those who belong to the Vaisnava Agrama show the sign of 
a lance on their fore-head, arranged with fragrant-water on sandal-paste; 
the Brahmas show a tilaka mark (round mark); and the Hara (ie. 
belonging to Hara=Siva) show the tripundra with white ashes. The pundra 
is a vertical line on the fore-head; and the Tripundra has three such lines 
(Karma P. 1.2.98-102). The pundra is the symbol of the Ka/atman (time 
that is the soul of the universe), and one who holds the tripundra symbo- 
lically holds this universal soul (Ib. 103-105). The Matsya P. (144.23-24) 
defines the four Asramas as follows —The Brahmacarin is one who tries 
to be useful to his preceptor by the divine means (learning) and in this 
he is called Sadhu (‘‘one who attains” —4/ sadh, “‘to attain’); the house- 
holder (Grhastha) is Sadhu due to sadhana and karana (means and 
purpose). Further, Vaikhanasa is sadhu in the forest, due to the reason 
of penance; the yati, who strives (V/yat,“‘to strive’), is sadhu due to prac- 
tice of yoga (Ib. 25); and Sannydsa is the discarding of all rituals (Ibid. 54). 
(There are various rules regarding the behaviour of all the ASramas,* 
which form an important portion of the Grhyasiitras and the Smttis. 
The Puranas do not elaborate them; but in some important cases 
exemplify them with stories*). Some of the taboos for the Brahmacarin 
are as follows :—He should not cut the nails or the hair on the body; 
he should not wash teeth in excess (Sk.P. 11.9.2] -6°¢), nor should he wash 
his clothes. He should not apply decorative dye to the body, (Ib. 10; 
angaraga) nor should he use flower-wreaths or ornaments; nor apply oil 
to his body; nor should he put collyrium to his eyes. He should studiedly 
avoid the contact of wine and flesh. He should avoid looking at the 
women, their touch, speech with them or playing with them. He should 
not even draw the sketch or the Picture of women (Ib. 12, avalekhanam). 
Except for the image of a goddess, he should not even touch the.idol etc. 
of a woman, nor should he look at it with desire (Ib. 13).3. He should 
never look at the copulation of all creatures (Ib. 14).4 Even the wife of 
his own preceptor he should not touch while bowing down; nor should 
he be even with his own mother, in seclusion (Ib. 15). 


Brahmacarya (the state of the Brahmacarin) is fourfold-(i) Prajap- 
atya; (ii) Savitra; (iii) Brahma: and (iv) Naisthika. The state of the 
Brahmacarin on the one hand and of the Vanaprastha on the other are 
Similar, in that both\are-devoid ‘of the regular joys and‘ responsibilities 
Of the house-holder. Hence their rules oF conduct and taboos are, in many 
cases, similar. The Vanaprastha is Ordained to keep the hair long and 
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oilless, in the form of the jatdh; he should not cut nails and the body- 
hair. He should study his sastra (sv@dhyaya) and control his speech. He 
should offer the offering (havis) to the gods, prepared from some wild 
material, but which is pure (medhyataram), the rest he should eat; also 
he should eat salt prepared by himself. (Kérma P. II. 27.6;11: cf. 11" 
lavanam ca svayaikrtam). He should discard wine and flesh and earth-born 
mushroom (Ib. 12). He should not eat anything at night, and concentrate 
his mind (dhyanaparo bhavet; Ib. 15). Though his wife is allowed to 
be with him, he should always be celibate, and should not have union 
even with his wife (Ib.). One who goes to the forest-grove (becomes 
a Vanaprastha) along with his wife, and practices sexual union at will, 
will see the loss of his vow, and is liable for an expiation. The foetus 
formed and the child born from such a union is not to be touched by the 
twice-born (i.e. of the three Varnas—Brahmana, Ksatriya and Vaiéya), 
He has no authority to learn the Vedas (Ib. 16-17; also Padma P. 
Adi. 58.17-18). The Vanaprasthin should move with the deer (or beasts 
mrgaih saha), and should sleep either on sand or on a_ stone-slab 
(Karma P. loc, cit. 20). He should “make the mortar of his teeth” 
(i.e. pound and crush grains with his own teeth), and should 
follow the way of a pigeon (i.e. take whatever is fallen and 
eat); or, (if his teeth are fallen), he should crush on a stone; he should 
sustain himself by eating fruits ripened at reasons. He may eat at night 
whatever he has collected by day, or he may take meals once in four 
times (i.e. once in two days) or once in eight times (i.e. once in four 
days) (Ib. 23-24). 

It is mentioned at the Sk. P. (IV. 41.2ff) that the proper time for 
taking up the state of Vanaprasthasrama is after seeing the issue of one’s 
own issue. At that time he should leave behind the residence in the 
village, leave his wife in the care of his sons, OF take her along with him 
and enter the grove in the forest. He should wear either skins of 
animals, take fire with himself, and subsist on the food meant for the 
sages;® should grow matted locks, nails and beard; take bath twice—i.e. 
in the morning and evening. Here, again the point of ‘Salt made by 
himself” is stressed (Ib. 64 svayam krtam ca lavanam), also crushing of 
grain by his own teeth, or by stones. A point is added. He may “wash 
off” (spend away) all meal at once (Ib 98> sadyah praksGlakah) or may 
accumulate as much as a month’s provision. He may also eat only 
eight morsels begged from the village (Ib. 132»). The Sk. P., at another 
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Place (II.9.23.4ff) adds that the Vanaprastha should prepare a hut for 
the fire, but himself stay out in the open; or, as an alternative, he 
may prepare a living room from grass or leaves; he should wear either 
skins or bark. To the points already noted above, which are repeated 
more or less, it adds that he should have a dada and a jar and should not 
rub his body while bathing, and keep his teeth unwashed? (Ib. 11). It 
also mentions four types of Vanaprasthas:—(i) Phenapa (drinkers of 
foam); (it) Audumbara; (iii) Valakhilya; and (iv) Vaikhanasa. 


There is another type of the Vanaprasthin called Maricipah “drinkers 
of the sun-rays” or “protectors of the sun-rays’’§ (4/ pd—(i) pib=“‘to 
drink”’; and (ii) ‘to protect”) Matsya P. 182.30-32). They eat leaves 
and are controlled; some are those who use “teeth as the mortar” and 
others “the stone-thrashers” (as noted above); they drink water once a 
month only by the tip of the Kusa-grass.° They stay at the root of the 
trees, and on stone. They are “‘sun-bodied” (Ib, 32 Gditya-vapusah: of 
bright body? or pale-bodied due to self-torture?). The Agni P. (160. ff) 
mentions all these and adds a few points. The leader of a Vanaprastha- 
life should be the observer of the vow of “‘five-fires” in the summer; and 
in the rainy season he should remain in rain;! in the winter he should 
be with drenched clothes. Without turning back he should follow the 
direction he took, without hesitation or crookedness (Ib. 5).3! The 
Visnu P. (IIL. 9. 18-25) gives a detailed description of the Va@naprastha- 
asrama; the Bhag. P. (X117 and 18) deals with various asramas. 

1. For which see Afanu. chps. Il, IV Yajfia. chps. 1, WI, VI 
2. Which, however, are ommitted here. 
3. Sk. P.M. 9.21.13 
faqr oa aasfant aresfrarfeataaa | 
aff ta eqatg etary at a ggaraalete | 
4. Ib. 14 
aforart 4 faqatyd tet aise 1 
5S. Sk. P.IV. 41.3 
qari ata earaada: | 
6. Sk. P. II. 9.23.4.24 
aalgerarad wt J afecraae | 
and 6 


aTaTT ATT TTT aT aaa | 
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7. Ib. 10. 
wag arse, wenfagarisart | 
saa. aaa feared: I 


Ib. 11. 


The Mb. Adi. 31.15 calls the Valakhilyas, by this term; Sabha, 11.20. 
9. Matsya P. 112.31%4 
arf arte arin cerateataatet + | 


10. Agni p. 160.4e4 
wee csc fret agieaaraarhere: | 
11. The direction is generally the North. 


Sam-nydsa : The Sivu P. (III. 19.26) states that the founder of the 
mode of Samnyasdsrama was Dattatreya, the son of Anasiya from the 
sage Atri! At another place the same Purana (VI. 4. 10ff) records the 
mode of life of the Samnydsin. Other things being like that of the 
Vanaprastha, it is mentioned that he should take bath at sunrise, and tie 
a clean Kaupina (a strip of cloth that just covers the privies) to the left 
with a string (Ib. 19, vamatah—sadorakam). He is ordained to ask 
alms only at seven houses; and if he does get any (or sufficient) at these 
places, he should not ask again. He should wait at a house only for so 
much time as is generally taken to milk a cow, with his face turned 
down. After uttering the word ‘alms’ loudly, he should eat what he 
gets silently, after washing hands and feet according to proper rules.It is 
also said that, prior to starting to eat he should show the alms to the 
sun; then he should offer five pranahutis (prandya svaha, uddndya svaha, 
etc.; i.e. to the five vital breaths in the body). The bow] that he uses 
is said to be of four-types:—goard, prepared from wood, earthen or 
made from a bamboo. He should meditate upon the god in the fore- 
night, mid-night and the later night. He should desist from injury to 
any one; and if he rushes into passion after seeing a woman, he is 
ordained to perform the control of breath (pranayama) sixteen times. 


1. Siva P. II. 19.26 
faonitara frat qeaTeaaee aaa | 
araraqateaa 9 afaat gear ATH 





Un 
Ww 





Astamangala : (see under “Auspicious things’’) 


Asterisms : (see under “Constellations”; also under “circles’’) 


Astrologer : According to the Nardda P. (23.38) an astrologer was 
not to be saluted, nor was he a fit person to be given gifts to.) 
1. Narada P. 23.38 7 
qreass ofad Fa Tal ATATTSHT | 
aa afed aa warfararfrareda i 


also [b. 12.6°¢ 


avaaraneate at wafa froma 1 
Astrology : (see under “Constellations”; also ““circles’*) 


Atom (anu): At various stages in worship the Agni P. makes a 
mention of the word anu coming at the end of certain words. This, 
probably has certain yogic connotation, Thus, at the worship of Siva, 
it is said that with the Sivanu, the god should be worshipped with sandal 
and flowers; again, with Sivanu, itself, should be sprinkled over the 
utensil for incense etc., with the /rdaya-anu (Ardayamund) water for 
sipping is to be offered (Agni P. 74.69-70). The following are the other 
anus and the rituals associated with them: Gavdau : with Gavanu, with 
the words hunt phat, water should be sprinkled on all sides, indicative of 
the completion of bath (Ib. 72.9¢4); ghoranu : with three ghorduus one 
should purify the circle that is full of water (Ib. 74.238”): mii/a@nu: with 
mulanu the water offering ({b. 80°); with the hrdayanu, again, Sambhu 
i.e. Siva should be placed inthe sruva (bigger ladle) and Sakti in the 
sruc (smaller ladie);1 sardnu : by it clarified butter is to be protected 
(Ibid 75.40); sprinkling and pounding of material is to be done with 
Saranu (Ib. 3°); again the oblation with mantras and the expiation- 
offering (prdyascitta-homa) is to be done with sardnu (79.5°>); hrdayanu : 
with this the brilliant boundaries (paridhi) are to be accomplished with 
puraka (holding of the breath taken in) and with faith one should place 
them in his lotus-like heart (Ib. 75.63»); bhasydnu : with this one should 
Put offerings (in the ritual of consecration, diksd) (Ib. 81.49); Kavacanu: 
with the mantra of movement of various limbs (cGlanamantrena) he 
Should shut himself up (?) with the Kavacanu (Ib. 81.65%); astranu: 
With it he should put the plate (stha/i) in the circle, that is endowed with 
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the sacred grass (81.67°%); it is also enjoined that at the ceremony of 
consecration (or initiation) the a@cdrya (initiating master) should look at 
the initiate, who has been asked to sit ina circle, accomplished with 
Sastranu (81.76%); @yudhanu : at the initiation for nirvana, the conscious- 
ness that is at the /amsabija (heart-seat) is to be caused to throb (is to 
be activated) by the dyudhanu (83.14°%). (The concept of Anu is not 
found recorded in any other main purdna). 


1. Agni P. 75.274 
afa afat aa fart faraea qeaTUAT | 
sruc and sruva are the ladles and formed a mithana (sexual pair) at the Vedic 
sacrifice—sruva was believed to be the male, and sruc, the female (see Sar. 
Br. I. 3.1.9). 


Audience : The Sk. P. (II. 6.4.10ff)! describes and classifies the 
audience for the Purana on the stories of Visnu (Visnu-katha). It is of 
two types—(1) Pravara; and (2) Avara. The first type is like the birds 
cataka, swan, parrot and fish; the second type is like the wolf, the 
bhiirunda (bird), bull, camel etc. The person, who leaving all other 
things is intent on (has taken a vow of) hearing the life of Krsna is the 
‘Cataka’; the ‘Swan’ is one, who takes the essence; the ‘parrot’ is one 
who goes on saying ‘“‘well-well”, thereby encouraging the story-teller 
and others from the audience; and the ‘fish’ is the loving person. One 
who curves his nose is the ‘wolf’, the bhiirunda is one who teaches others, 
but does not practise himself; the bull is one who practises all that he 
hears without giving thought to it, asa bull enters the sweet grape- 
orchard and also the cornless field of the Katha; the ‘Camel’ is one 
who leaves the sweet and takes interest in the opposite. 


Sk. P. IL. 6.4.10°4-11 
wae aauedta strate fafaat Aart: | 


waaay ga: Yat ATA | 
aaa qayereqiiecran: TANIA: 


Aurva : Aurva was the devastating fire that came out of the thigh of 
Urva. He wanted to destroy the whole universe. Brahma asked his 
father Urva to control Aurva. But Urva was worried about the food 
and abode of Aurva. To him said Brahma—‘‘In the mouth of the mare 


| 
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in the sea shall be his abode; this be the fire I have produced in the 
mid-region, subsisting on water’. On hearing this Aurva, contracting 


his circle of flames entered the ocean, depositing his lustre in his father 
(Matsya P. 174.49-62).1 


1. According to the Mb. Adi, (66.46), he came out of the thigh of his mother 
Arusi (see also Adi 177.24; 179.21). His father’s name was Cyavana. The 
sons of Kartavirya wanted to destroy all from the family of the Bhrgus; but 
one woman from among the them, Arusi, secretby placed the foetus in her 
thigh (wrz). When he was born, beholding him the sons of Kartavirya became 


blind and his anger gave birth to a great fire, which he, at the desire of his 
ancestors, cast into the ocean. 


Auspicious things, marks etc. : The following eight things are 
said to be asfamangala — lion, bull, 


elephant, a fan, a jar, a 
banner, a drum and a 


lamp. These things are necessary at a 
worship (Agni P. 58.31).1 According to the Garuda P. (205.74°°—75) 
the asfamarigalas are—Brahmana, Cow, fire, gold, clarified ghee, 
the sun, water and King. These should be seen always and 
circumambulated.” There are eight things that comprise what is known 
as the auspicious asfakam, and are to be placed at the entrances of the 
assembly halls or other apartments. They are—a banner, a camel, a 
lion, a dog, a bull, a donkey, an elephant, and a crow (Agni P. 65.9).° 


Among other auspicious things are the following, which are men- 
tioned in the context of the departure of King Indradyumna (from 
Avanti) to Niladri—white pigeons, swans, white horse, white elephant, 
a jar endowed with the sprouts of the mango tree with the new fruit, 
and full of water together with white garland and fruits placed below a 
canopy supported by the plaintain stalks. These the King saw prior to 
departure (Skand P. Il. 2. 11.55-56).4 


Auspicious marks on the fore-head (tilaka) are the following— 
gorocana (cow-bile) with Cow’s urine, warm cow-dung; these two along- 
with curds and sandal should be marked on the fore-head. This tilaka 
is conducive to prosperity and health; and it is also the favourite of the 
goddess Lalita (Matsya P. 61.6).5 The tilaka-mark is enjoined to be 
miade on the fore-head, at the root of the arms, at the throat and at the 
chest, It is-said that if these, or the tilaka on the head is not made, the 
whole rite becomes useless (Brahmavai. P. 1. 26.72-73).® 
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Another auspicious material is Kumkum (red turmeric or saffron). 
It is said that this material is produced from the fortune (saubhdgya) 
that rested in the heart of Visnu and which got melted at the heat of the 
fire-column (jyotirliiga) that arose between Brahma and Visnu (Matsya 
P. 60.9) see ‘Saubhagyasayana-Vrata’, under ‘‘Vows”’). Sindiira is another 
auspicious powder for married women. At the Lalita-vrata, it is enjoined 
that sindira (red lead) and bath-unguents of various colours (ndndyvar- 
nafi ca) are to be placed on the head of the women having husbands 
alive (Ib. 61.20°) sindiram sn@navarnaii ca tasdm Sirasi patayet). The 
marks of tilaka with sindiira, saffron and also a mixture thereof were used 
as decoration also (cf. Brahmavai P. 1.16.24 sindiirabindu—patrakom; 
Ib. 128 Kumkumakta-candanena sa-tasmai-tilakam dadau; also Ib. 1403» 
sindira-tilaka; all in the context of the love-sport of Tulasi and Sankha- 
cida).” 

It is said that putting the ¢ripundra on the fore-head is equal to 
putting the “soul-of-Time” (Kalatman); putting the zrisila-mark is equal 
to hold the ‘pradhana’-principle (i.e. prakrti) that is composed of Brahma, 
Visnu and Siva; putting the tilaka (round mark) is equal to placing on 
fore-head the white disc of the sun, that is full of brahman-lustre.? The 
Sk. P. (II. 2.30.102) enjoins bearing many white pundrakas probably 
three, pundrakdn ujjvalakrtin) and also the figure of the conch, the disc, 
the mace (gada), the lotus, and the tilaka. A rite done without this 
mark is useless (Liriga P. II. 18.62-63). (see also under ‘‘ASrama’’). 

Among auspicious things may also be mentioned certain numbers. 
The tradition of auspicious numbers is pretty old reaching the Vedic 
times.2 In the context of the worship of the goddess Durga, the 
Garuda P. (38.6) enjoins the offering into the fue of one thousand eight 
grains of sesame, anointed thrice in honey (or honey of three types, 
trimadhuraktan; or in a mixture called ‘trimadhu’—prepared from honey, 
clarified, butter and sugar). 

* Induspicious things or occasions mark only the other side 
of the auspicious. According to the Agni P. (162.11-18) the 
following is to’ be noted. in the context of study. Studies 
should’ be suspended for three days after a: death, among: the 
disciples, preceptor and fellow. student, at also the-twilight-thunder, at 
the earth-quake and ‘the fall. of ‘stars, on the 15th of a month, on the 
14th and on the 8th, when there is eclipse* of the sun -or the moon by 
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Rahu, at the joint of the seasons, after accepting (food-stuff) or taking 
meals at the funeral rites, when the following creatures go past—any 
(unholy) beast, such as frog, mangoose, dog; serpent, cat and a pig; in 
this case study should be stopped for one day-and-night; at the fall or 
hoisting of the Indradhvaja, at the noise ofa dog, of a jackal; of a 
donkey, of an owl, of a crow, of an arrow, when any inauspicious thing 
is near, when there are inauspicious constellations, when there is a dust- 
storm etc. 


The Sk. P. (V. 1.8.71) says that men should have a white mark, 
while women should have ‘saffron.!° (cf. Ibid IV: 50.69¢¢, for a bramana 
bhalam tilaka-ldfichitam). On various occasions auspicious marks are 
mentioned. Thus, at the time of marriage, for the couple, near-relatives 
and servants collyrium in the eyes is ordained (Sk. P. III. 2.18.160-161). 
A variant of the mark is to have a crescent, and over it a beautiful dot. 
It is also said that this crescent mark is conducive to the growth of male 
progeny, and the destroyer of all sorrows and diseases, The same P., 
at another place (II. 5.2.20) enjoins various pundra marks for various 
varnas. For a brahmana twelve pundras—at fore-head, stomach, chest, 
elevation of the throat, two arm-pits, two arms, two ears, back and head; 
for the Ksatriya four pundras—fore-head, chest, two arms; for the 
Vaisya two pundras—fore-head.and chest. For the Sidra and women— 
one, at fore-head only. The black pundra is for pacification, red for 
control, yellow for wealth, white for release (moksa).1* The noble 
worshippers of Visnu (ekdntinah) with an eye on good to all, have the 
hollow pundra like the step of Hari (Visnu), with a dot in the middle; 
this is the abode of Hari; it is erect (perpendicular), soft, straight, clear 
with beautiful. sides and attractive. Those who have the perpendicular 
pundra - without a hollow, those lowly brahmanas indeed put only the 
dog’s food.7® 


The same P. says that the erect pundra is of three types—one with 
the clay at the Tulasi plant, the second with gopicandana (white chalk) 
andthe third with haricandana (Jb. II. 5.3.2). The Padma P. (Uttara 
Khanda, 253. 1-4) records the belief that in the space in the ardhva-pundra 
Janardana (Visnu) stays along with Laksmi. Hence a person who bears 
an iirdhvapundra on his body (fore-head, arms etc.) bears the divine 
couple; his body is the veritable temple of Visnu.4 The Brahmavai P. 
Il. Srikrsna khanda 27.128°*) mentions a special type of mark borne on 
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the fore-head by the gopis (cowherd women who worshipped Krsna). 
They had a ftilaka-mark of sindira and below it there was a dot of 
sandal-paste. It also mentions a vow of tilaka, to be followed fora 
year, when only the sandal-paste mark is to be borne on the fore-head 
(Bhavisya P. Uttarakhanda. 8.11 ff). A tilaka mark with clay froma 
cow’s foot is also mentioned (Brahmavai P. Il. Srikrsnakhanda-21.93). 
Some other marks are staff like (dandakdra) on the head; lotus-shaped 
on the chest; on the roots of the arms bamboo-flower-like; also 
a disc, conch mace etc. on these and other parts of the body (Padma 
P. Uttarakhanda, 30.7-14). Marks could be borne by all Varnas. 


In the context of the importance of Kartika, the Padma P. says 
that a person performing religious rites without the Ordhva-pundra, 
should look at the sun for purification (Brahma khanda 21.109 drstya 


siiryam niriksayet). 


Among other auspicious marks to be worn on the body by the 
followers of Visnu are mentioned conch and disc; these are enjoined to 
be borne at the root of the arms (bdhumilayoh). It is also said that 
these marks at the arms should be made permanently with a heated seal 
(Padma P. 252.46 prataptam bibhryat). They are enjoined for men of the 
three higher castes. For the Sadras and women, the same marks are 
enjoined to be in fragrant sandal (Ib. 46°—candanena sugandhina). It 
is further said that the marks should vary according to castes (varna). 
The Urdhvapundra is for the brahmanas; the tilaka for the Ksatriyas; 
for the Vaigyas stripe-like (patfakdra lines—horizonta)) are prescribed; 
and for the Sidra the tripundra. The iérdhavapundra is to be made with 
earth (preferably with chalk-earth), the tilaka with musk; the pattdkdra 
with either ashes or sandal-wood; and from the ashes the tripundra. 


1. Agni P. 58.31°% 
aT at att aaa Haat TAT | 
aaaedt gar eet safacasenyas | 

2. Garuda P. 205.74°%, 75 
Aasherrayaracet TAT AE AAA: 1 


fewg afrafaea art wear warcer: | 
caf aad  waadararafery i 
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i) 


Agni P. 65.9 
samt THeAaT fae: AT TTET GU TT: | 

eqigasafa BME Araiscewqaedy 1 

Sk. P. WU. 2.11-55¢4-56 

BAU MATA TRA THAT |! 

aqarerd §«waaararsafeaitay | 
aacarsamtedres: feat aT: | 

gaara cveaet oaarefe agaft i 

Martsya P. 61.6 

Wats AIT Wes Fat | 
afrrarafaat matt fare ar 
ahmartray FATT sar a afearfsaA 

Brahmavai P.1, 26.72-73 

eAeAT SATCAT HaTTa: HIT fray ga: 1 

aranria wart + Het = aerfe 1 

eid art aot gat aaqarfagad a 

acad fase arft aa fara faar i 

cf. also Brahmavai P. 1. 23.72. 

fargt Tat wt weaatfarsaT | 

qT yA st fargt sfareary 

in the context of the worship of Savitri in the Savitri-vow. 
Kirma P., especially I. 2.103. 

faqesea aremaaifayarfe: ararcar yal wat | 
faaaronea Pret wanfaonratra sat qt AAT | 
faaaoremgaainad Yat waned ge wad | 
here yaa refers to the yaHf| araq which is said to be Pres (see 


under ‘‘Prakrti’’) 

For the tilaka=sun cf. RV. I. 124.8. 

qe afSa-aeat THAN Ra aT: | 

Dawn bears the Sun-mark like the women going to assemblies; for the exact 
meaning of Samana, see Dange Sadashiv A. ‘Cultural Sources from the Veda,’ 
Bombay 1977, P. 66. 
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9. For ex. Hopkins E. W. “Numerical Formulae in the Veda and their bearing 
on Vedic Interpretation”-JAOS, XVII, p. 275ff. “ 


10. Sk. P. V.1.8.71 
aaa Gat ealoi cates RRAA | 

11. Ib. HI. 2.18.162-163 
waeqr arated aaa | 
fars @ prea fast: aeaahe AATETA I 
wa ed dar fam: arfeadate aera | 
qaafent Faq fara arafaraay | 
aafarag «9 aadhecoearfafaarearaa 

12. Ib. II. 5.2.30 
ware atferat Tad tat aeaeL TAT | 
aat dafaearg: wat wast FAA 

13. Ib. 31- 
carat aarara: = aderafedtar: | 
asad osaRdtear qos eferarafay | 
Ib. 32 
aeq fern dqaaq cafe afafee | 
set dha qed qred gaatec | 
Tb. 34 - 
afeaetqe qa aaa fesraar: | 
aeare ga: oe fafa tt aaa: 
The same verse occurs at Padam P. Brahma khanda. 21.12 


14. Padma, Uttara. 253.2-3 
waqee wet q faa gaat | 
ween are qatar @aeal waTea: 1 
acter TM a HeTqwST Tat WaT | 
aqeq ag unadt fase afeat Jaq 


Ayatanka : See under ‘“Gotra™ 


Ayiksita : The story of Aviksita is told in the Mark P. (123.218; 124; 
126; 128; 129). He was the son of Karandhama! (see under “‘Balagva’’). 








He won-many-maidens-in svayamvaras: Once he went for the svayamvara 
of Vaisalini; defeated other kings and forcibly carried her away. 
Other Kings captured him collectively; but King Karandhama freed his 
son. But, now Aviksita did not want to marry Vaisalini, nor did he 
want to marry any other girl. He said that he believed himself to be a 
woman. Vaisdlini also decided to remain a maiden. She said that 
there was none husband for her except penance. She tried to commit 
suicide, but a divine messenger appeared before her and said to her, 
that a Cakravartin (a King who commanded many kingdoms) would be 
born to her. On the other side, Aviksita’s mother, Vira, began to 
observe a vow and a fast named Kim-icchuka (‘“‘whatever you desire’’), 
and Aviksita declared that alms to satisfaction would be given to 
anybody. The King Karandhama himself, now, came as a supplicant, 
and asked his son (Aviksita) to give him a grand-son. When once he 
was in the forest, Aviksita heard the cries of a lady being abducted by a 
demon. He rushed and saved her. In fact, she was Vaisalini herself. 
He married her and a son was born to him, who was named Marutta.? 


1. cf. Mb. Asvamedhika, 4.17-23=Karandhama > Aviksita > Marutta. The 
Jast was a famous king and the Mob. refers to him speciously. Adi. 1.227; 
Sabha 15.16; Drona 55.37-49; Santi 29.19-34 etc. 


2. The Mb. records him as Aviksit (afarfér g ) (Adi. 94.52); at Drona 55.37 he 
is said to be the father of Marutta. The Afb. does not mention Vaigalini. 


Avyanga : Ayyaiga is a strip of cloth used by the sun-worshippers, 
called ‘Bhojakas’. It is similar to the sacred thread of the persons of 
the three varnas. It is said that it should be reddish, but not very red. 
nor should it be completely white. It is said to have been produced from 
the body of the king of serpents (Bhavisya P., Brahmakhanda, 142-3ff); 
and that it was first worn by the sun (Ib. 4°¢ ndgarajaiga sambhiito 
dhrto yasmacca bhanuna). In length it is said to be two hundred arigulas 
(fingers). The shortest should not be Jess than 108 aviguias. The middle 
type is 120 avgulas and the best is 200 arigulas. 








Balance (tuld) : Balance was largely known; and the practice of 
weighing oneself against some thing and distributing it obtains. Various 
types of materials were measured against various fruits. It is said that 
weighing against salt gives beauty of form. Likewise, it is said that 
weighing against sesame gives beauty in all limbs (sarvariga Sobhanatya), 
With weighing against sugar one gets increase in wealth, and with 
jaggery (guda), unblemished body. With honey, one gets fortune 
(Sk. P. V. 1.8.67-69; cf. also Ibid, VII. 4.8.15-16).1. The Practice of 
weighing oneself is mentioned in connection with the vow called 
Saubhagya-vrata (see under ‘‘Vows’’). 


Tula (balance) is anthropomorphised and even deified. This is clear 
in the conception of the Tulapurusa. It should be of interest to note 
that the goddess Lalita, an aspect of Uma (Parvati), is called Tulapurusa, 
ina particular ritual. The worship of this “Tulapurusa’ was enjoined 
for ladies for general weal. In this worship the woman who performed 
it was to be guided by a preceptor (desika). The Tulapurusa was to be 
installed in the temple of Parvati (called here Uma). First ‘he’ was to 
be worshipped along with the Lokapalas, and also Agni. All through 
the ritual, a balance was to be consecrated as the Tulapurusa. The 
ritual included the offering of bali to the balance, circumambulating it 
and bowing down to it. The preceptor was to wear white or red 
garment and look at the idol of Uma in the face holding flowers in his 
folded hands (Sk. P. V.3.198.101 karabhyam baddha-mustibhyam), as he 
guided the ritual. The gifts included red garments to the wife of the 
preceptor (Ib. 102-108; alsoIb. VI. 267.24). The Sk. P. (VII. 4.8.15) 
mentions that a Tulapurusa is to be donated at the place where the 
river Gomati enters the sea. The Tulapurusa apart, the balance is 
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described in the same context asthe daughter of Brahma; her gorra 
(family-name) is said to be Kasyapa; and she is said to be resorted 
always by Truth.” 


1. Sk. P. VIL. 4.8.16 
ea Aas TAIT TdT aT | 
aetat gadtaifa ceatfa gar wu 


2. Sk. P. 6.269.24 
wet feat fret act (a) Tears | 
areadt aiaaeia aradt fast Tar | 


Balarama : He was the brother of Krsna (see under “Krsna’’)!, Tradi- 
tionally he was fond of wine. The Brahma P. (198.6) has an interesting 
tale to relate in this matter. Once, Waruni (wine) asked by Varuna 
went to the tree of Kadamba, that had sprung on the bank of the 
Yamuna, at Vmdavana. It so happened that, at that time, Balarima 
came wandering there, and suddenly the intoxicating fragrance of the 
wine attracted him and gladdened him. On examination, he saw the 
stream of wine falling from the Kadamba and experienced bliss at the 
sight.2, He drank it to his heart’s content. Then, being exhausted, he 
asked the Yamuna to come near him, so that he could bathe. But the 
river did not pay heed to his speech, intoxicated as he was, and did not 
go near him. Getting angry, he drew her, being himself at his place in 
the force of intoxication and said, “O sinful one! If you do not 
approach me, get gone hence to any other place, as you desire!”. Being 
dragged by him with force, the river left her course; and went over to 
the forest where Baladeva was sitting.® Being appealed to by her, he 
left her, Then Balarama came to Mathura. 


He married, Revati, the daughter of the King Raivata, and from 
her got two sons named Nisatha and Ulmuka (Brahma P. 198.2-19). 
Once Rukmi, whose grand-daughter was married to Aniruddha (the 
grand-son of Krsna), played a game of dice with Balarama, and twice 
defeated him. Then at that time, the King of the Kaliiga country 
laughed at Balarama showing his teeth (dantdn vidarSayan), and even 
Rukmi, infatuated by his success at dice, said loudly, “‘This Balabhadra, 
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defeated at the game, indeed, is not versed in the great game at dice; in 
vain did he think himself to be a veteran in the dice-game!’’.At this, get- 
ting wrathful the one ‘having the Plough as weapon’ (Balarama) placed 
at bet acrore of niskas (gold-coins), and Rukmi too held the dice and 
threw them. And, at this time Baladeva won, and gave a thunderous 
laugh saying, “lo! I have won !!"; but Rukmi said, he won. At this 
juncture a divine voice declared Baladeva as the winner. Balarama, now 
killed Rukmi kicking him eight times, and broke the teeth of the King 
of Kalinga. (Brahma P. 201.16-25). According to an account in the 
Mark, P. (6.3ff-32),Balarama, deciding not to take part in great war, 
went on pilgrimage. He came to Raivata-udyana near Dvarika. At his 
arrival the sages who were hearing the Purdya stood up in his honour; 
but the Sita (bard), who was reading and explaining it, did not get up. 
Getting angry, Balarama killed the Sita; but soon felt remorse at this 
brahmahatyda (Ib. 29, which shows that Siita was considered to bea 
brahmana); and soon felt his body smelling like iron.t He performed 
the vow that lasted for twelve years at the bank of Pratiloma-Sarasvati. 
At Sk.P. (Prabhasa VII. 1.202.28ff ) the same account occurs, but we have 
the sages going away seeing that he was drunk. So he killed the Sita 
(the bard). A heavenly voice asked him to expiate at the five streamed 
Sarasvati. (Paficasrota sarasvatt) and worship the god Siva in the form 
of the /iiga at Prabhdsa. This linga was known as RameSvara (est. by 
Balarama). According to an account in the Brahma P. (208.4-38), the 
daughter of Duryodhana about to go in for the svayamvara (‘‘Marriage 
with the choice of the girl’) was forcibly carried by Simba, the son of 
Jambavati. The Kauravas captured him; but when the Yadavas came 
to know of this incident, they decided to punish the Kauravas in a 
battle. Balarama decided to march against the Kauravas alone; and, 
going to Hastinapura, he requested the Kauravas to release Samba. 
When refused, he became angry; and putting his weapon, the plough, 


at the citadel-wall, he drew it forcibly. The whole of Hastinapura got 
trembling. 


Balarama is known as musaldyudha also (Ibid. 32° cakarsa musala- 
yudhah) which means that he has both the plough and the pestle as 
his distinguishing signs. He is identified with the serpent; and it is 
related that, after the extinction of the Yadava-race, Balarama sat under 
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a tree, and from his mouth a great serpent came out, it went and entered 
the ocean (Brahma P. 211.50-52).° Balarama is specifically worshipped 
at the Jagannatha Ksetra (at Jagannathapuri). There he is described as 
being on the right side of Krsna, with the epithet haladyudha (‘‘plough- 
weaponed”’); he is said to be the prowessful serpent-king,® having the 
canopy of seven cobra-hoods, having a blue bodice, and having his 
body coiled (as he is in the serpent-form; Sk. P. Il. 2.5.62” Kundalikrta- 
vigraham) and having four arms (Ib.62° caturbhujam). He is also 
identified with Visnu, and his image is white like the conch and the 
moon? (Ib. II. 2.19; see also 17.110ff). According to the Sk. P. (II. 2. 
25.45) the plough-symbol (/angala-dhvaja) of Balarama is to be hoisted 
with the mantra “the plough that has a sharp shaft’’S or the one which 
has twelve letters (i.e. aum namo bhagavate Vasudevaya). 


The Sk. P. (IIL. 1.19.8ff) introduces a rather magical account in 
the story of Balardma. It says (as is the case in Mark P.) that Balarama, 
who was the incarnation of the Sesa went away without taking sides in 
the ‘great war’ of the Kauravas and the Pandavas. Once he came to the 
Naimisa-forest. As he came, all sages got up, but a Sita, who was the 
disciple of Vyasa, did not get up; he continued sitting on the ground. 
Balarima took a blade of sacred grass (KuSagram) and cut his head 
with it. But he was afraid of this brahmana-killing (brahmahatya). 
Ashamed, he said to the other sages, “‘let there be a son born from his 
body; and he will tell you the purauas daily; this could be done if you 
give life to the son of the bard (siita); and I shall produce limbs by 
magic’. This was done. Yet the brahmahaty4 did not leave him till he 
took bath at a holy place called Laksmana-tirtha at Setubandha 
RameSvara. 

1. See Mb. Adi 220.1-11; 
2. Brahma P. 198.6 
aa: Hararagar ATA F arya | 
qaedt flex gaa: saat TRAT ASA 
According to Mb. (Mausala 1,29 he orders prohibition of wine-drinking in 
Dvarika.) 
3. Ib. 11 
ar gear aa agar art Acasa faraar | 
ASSET TAAaISAT CATAATATA . TSAH UI 
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4. Mark. P. 6.3.33 
aided F wet aeete saqaag: | 
ararasaaneata agenfra pfearay i 
5. Brahma P. 211,50°9-51 
aaa Warrarer fresraART FZTTTT | 
fasnea 4 Qareed Hara WaT: | 
waraaatore fag: qeaarreaatei: 1 
cf. Afb. (Mausala, 4.13-17) 
6. Sk. P. IL, 2,5.60¢4-6 120 
tat aAMTUaTA HocaHNfieaT | 





fafaaaratated feeritafratiaay | 
cf. Mb. Anusa. 132.8 where, he is said to be a great serpent. 


7. According to Mb. (Adi. 196.33) he was born from the white hair of Narayana. 


8. The manrra is from the Atharva V. TL. 17.3 


aya Tala Tails aaa | 
etc. and is for agriculture; cf. Vaj. Sam. X11.71 with a very little difference; 


see further under “‘Banner”’ for Sk. P. I1.2.25.45 ref. to there. 


Baldasva : This King was the son of Khaninetra. After his father he 
reigned supreme. But his kinsmen always stood against him, and 
refused to give taxes. They, who were actually his tributaries, not 
being well with him, took his land by force. Then they blocked all the 
ways leading to his capital; and cut his resources. Balasva was enraged 
by this blockade; but, having little treasury and meagre means of 
punishing the enemies, he was much distressed. With his face closed 
in his palms he sighed deeply. As he did so, from the breath that fell 
out of the openings of his palms came out thousands of soldiers, 
elephants and horses. They fought with the enemies and defeated 
them. As from the shaking of his palms came out the army, he was 
called “Karandhama’, and also Balaéva! (see under “‘Aviksita’’; he was 
Karandhama’s son) (Mark P. 122.8-21). 


1. Mark P. 122.16 
aU aaa: Hat fara: 
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Ibid., 122.17 

aaiser geafaaqueqerfaaaaed: | 
Frag: MAA AAT CAAT TAC HAT: I 
Ibid., 122.21 

gaat: ata | aaeaeaTfeareea | 
aot HUaTHETEATT F aaa TSAMAT | 


Ball (Kanduka) : Once while Parvati was playing with a ball, two 
demons came there as the attendants of Siva. But, being already 
signalled by Siva, Parvati killed them with the same ball. Now, the 
ball got turned into the Siva-linga; and the linga became famous as 
‘Kandukesvara (Sk. P. IV. 65.23-37).’ Playing with a ball (Kanduka) 
obtains as one of the pastimes (Brahmavai P. Srikrsnakhanda, where 
Radha is said to play with a Kanduka along with her friends; also 
Linga P. 1.96.6, where warriors are said to play with Kanduka). 
1. Sk. P. 1V. 65.36¢4-373 
aa: Tferfa arat ferret RET: | 


agrawal a afeamawadal ll 


Ball (Pinda) : Balls of cooked rice and barley have been known in 
the funeral rites to be offered to the manes (see under ‘‘Funeral’’). Balls 
could also be from various other materials at Gaya such as rice mixed 
with milk preparation, malt, any flour, fruits and roots, with the pap of 
sesame, jaggery, solid clarified butter, honey or even pure curds or oil- 
cake (Vayu P. Uttarakhanda 43.30-32), for the ritual of the manes 
(Srdddha).1 But balls are known in other rites also. The Brahmdanda P. 
speaks—a person desirous of enjoyment should offer the first ball 
(pindam) into the fire; the second one (or the middle one) for progeny, 
he should offer to the cows whereby he also attains excellent lustre; the 
next into the water, so that he gets fame and wisdom; desirous of long 
life he should offer to the crows; and, desiring tenderness, he should 
offer to the cocks (Brahmanda P. Il. 3.12.31-34).2 According to the 
Visnu P. in the bright half of the month of Jyestha, one should worship 
Visnu and offer the balls of coriander (dhanyanam pinddn) into the 
Yamun, in the name of the ancestors (VI. 8.38-39). The Vayu P. 
(Uttarakhanda 46.85ff) mentions a ball of rice to be offered into the 
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hand of Janardana (Visnu) at a place called Bhasmakita (‘The heap of 
ashes’’) at Gaya. This pinda is offered for one’s own self in anticipation 
or even for others who are yet not dead, and it is to be prepared from 
cooked rice (or barley-flour) mixed with curds. The prayer accompany- 
ing this ball is as follows—“O Janardana, Visnu, this pinda I have 
offered in your hand; may he, for whom it is placed in your hand, get 


it after his death; when I die, give it to me, O Janardana who stand here 
in the form of manes”’ (Ib. 87-88).? 


Ball (pinda) for magical purposes (aksara-pinda) also is mentioned. 
SadaSiva (the god Siva) is said to be comprised of the letter ha-ra-ksa- 
-ra-ma-la-vasat and the mystic bindu; with the mantra “aum, hvam, sadasi- 
vaya namah’’ the pinda, having lustre like the flower of the pomegranate 
tree (dadimi-kusumaprabham) should be placed with the index-finger (in 
any place). At its sight, the evil powers including the cloud-lightning 
and the enemies, the raksasas, the dakinis and the bhiitas run away to the 
ten quarters (Garuda P. 20.8-9).4 


Another pinda is formed from the various letters and is used in 
determining the auspicious constellation or date (i.e. naksatra and tithi). 
This is called the ndmdaksarakrta-pinda. It is formed by fourteen cons- 
tellations, two circles=solar discs, and the tithis which should be fifteen 
or seventeen (in certain cases). These are all called by the mystic name 
Vasurandhrah; below these are to be the written letters a ka, ta pa (Agni 
P. 131.16-18).° Another pinda (ball) is also mentioned in the case of the 
constellation. It is said that this pinda is arranged to forecast auspicious 
or evil events. (see under “Constellations’’). 


1, Vayu P. Uttara. 43-30-31 
qaaarht wert aagar frets ar 
aga: HATA: wat fresqracay 1 
frmartt oat JT aay at 1 
Sata TA aT Sait GAT ( sft ar) 11 
2. Brahmdnda P. IL. 3.12.31¢4-34sb 


| frvsasat at aare aaa pat aT | 
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area aaa neaR ATA | 
saat aifaafased arg fret saeefet 1 
vat da am: staan 4 asaeofe | 
sTdarcranigest araaea: sazefa | 
aguraratasergage ea: waeeeT I 
Vayu P. Uttara. 46.86-88 

qeg frost wat za: TT BET WATaa | 
agfess waar tacaferd fast aa WaT 
ug fost HAT ac: Ta BET aATa A | 
oraara we Ae aa aat warfare v1 
garda qaegra area frpaters | 
faqae THRISET aned faefrt 1 
Garuda P. 20.8-9 

grammars faregat: Taha: | 

a at aarfarara TH: | 

astear faraahaed area garry Ul 
aeda aatarazear Fafaeaferaa: | 
area qastfara: sxafea feat eT 


Agni P. 131.16°4, 17, 18 

aqeda g aati 

ag a cfanvsay faaaed ta Fat: | 

anf: QeqSaTAT AT ATW: SHTATAT ARTA FIAT 11 
esanat EAT AIT FATHAAT | 

ataarzad fos aafaataaa aa 1 


These are fourteen. The names are symbolic of their nu 
mber; oth 
ofthe circles af TH SA, THATTHAHR SE er names 


An Almanac shows such circles in the beginning. There are two such ci 
with the figure of the sun in the centre. The other is called the on asa 
TQ. 








~ 
ua 





Banner : Banners (dhvaja, ketu) and flags (patak4) have a special impor- 
tance in the social and religious life of the ancients; the custom, on the 
Indian side, goes back to the Rgveda, wherein there is an indication that 
Indra was depicted in a symbolic form on the banner;! and as the 
banner infused awe in the enemy and activity in the army, it was sought 


to be destroyed by the enemy-side.* Even out of the context of war, the 


banners had a unique importance. The Matsya P. in the context of the 


installation of the deity in a temple, or ona pre-destined place, says 


(263.20-21) that banners should be hoisted round the pandal; the 


dhvajas of the lokapdlas (quarter-guards) should be established on all 
sides; and a difference is sought to be made between the dhyajas on all 
outer sides as noted above, and the flags (patakds) in the centre of the 
pandal; for the patdkas are said to be of cloud-shapes (fluttering like the 
cloud?*). It will be seen from the above, that the dhvajas of the Joka- 
plas were of various shapes and mutually distinguishable. Earlier the 
same Purdna informs that the Ketu of Taraka (the asura) was fierce and 
ornamented in gold (raudrah kanakabhiisanah); the commander of his 
army had his Ketu showing the crocodile (ketuna@ makarena). Jambha, 
the demon on his side, had (on his banner) a ghostly face made of iron 
and on the banner of Kujambha there was the picture of a donkey with 
his tail shaking. On the banner of Mahisa (another chief of the 
asuras) there was a golden jackal; and on that of Sumbha there was 
perched high, a crow made of iron (Ibid 147.46-48)4. 


The Agni P. (95.32) informs that the pole of the banner may be 
fifteen cubits long, or half of that length; it should, however, be 
sufficiently long and spacious. This is about the banners that are hoisted. 
But in the case of the banners that are held in hand, the length .should 
be five cubits. It also mentions eight banner-deities—Kumuda, Kumu- 
daksa, Pundarika, Vamana, Sankukarna, Sarvanetra, Sumukha, and 
supratisthita (Ib. 96.10). The Purana describes in some detail the 
procedure of hoisting a banner (Ib. 61.33-50). The banner may be of 
one colour, or with different colours being decorated with silk-cloth and 
other aids. If decorated with bells, cdmaras and tinkle-bells (ghanta- 
camara-Kitikinyd), it is conducive to driving the sins and evils.6 The 
flag of the banner should be long at about half of the length of the pole; 
and in span it should be about twenty avigulas.?’ According to the 
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procedure (adhvidsa-vidhdnena) the parts of the banner— disc (cakra), the 
staff and the banner (cloth for it)—should be treated as a deity (devavat- 
sakalam krtvd), arranging a pandal and giving it a bath and placing the 
whole banner on a bed, according to the proper rites. Then, with his 
relatives, the teacher (deSikah), should take the banner up; place its 
upper end in the plate filled with cooked rice and curds. He should 
hoist the banner with a mantra beginning with dhruva and ending with 
the mystic sound phad.® The plate, (another) banner and an elephant 
etc. should be given to the preceptor. This is the normal rite for 
hoisting the banner. By the gift of a dhvaja, a person attains heaven, 
and (as Iong as he lives) on the earth he becomes a King.® The Purana 
says in another context, that the pdtdkda (flag) should be (white) like 
Indrayudha, red, black, ashy, or of moon-like hue, of the colour of 


parrots, gold-coloured or crystal-like.”° 


The Bhavisya P. (Brahma khanda 138.3ff) which gives a detailed 
description about the banners and flags for the sun temple says that the 
banner is indicated by various names such as /aksma (ensign), cihna 
(sign), dhvaja (banner) or Ketu (flag). The staff of the banner should be 
made of a bamboo, that is straight and spotless. Its height should be 
that of the circumference of the building; it may also be of the circum- 
ference of the inner shrine of the god; or it may be of the overall size of * 
the altar (Ib. 4-6). The ordinary banners may be ten cubits long, or 
even eight. A special type of banner called ‘Danda-panj’ should be 
sixteen cubits in height (Ib. 9-10). It is also said that the banner fon 
the sun-god should not be of more height than twenty cubits, It says 
that a curved banner-staff results in the death of a son; one with a deep 
spot (savranah) would destroy wealth. The types of banners mentioned 
by the Bhavisya P. are Jaya, Jayanta, Jaitreya, Satruhantr, Jayavaha, 
Nanda, Upanandana, Indra and Upendra. Their height is, respectively, 
2 cubits, 4 cubits, 12 cubits; the Satruhantr is of 15 cubits Q Kaldnvitah) 
or 7 cubits; the Jayavaha is of 10 cubits, the Nanda of 12 (Gdityasanni- 
bhah), the Upananda 14 cubits, Indra 16 cubits and Upendra 18 cubits 


(Ib. 17-19).7? 


The Agni P. says that by the installation of a dhvaja, evil powers like 
the ghosts etc. vanish (Agni P. 61.16°4); and the installer stays in the world 





of lord Visnu for as many years as the molecules of the reflection of 
the palace (Ib. 17° prasadabimba-dravyanam). Fore-cast depending on 
the turning of the reflections or thing attached to it could also be had.” 
It also says that the flag of the banner is Prakrti and the staff Purusa. 
It was necessary to hoist a banner on royal or big buildings; and it is 
also said that on the banner may be shown figures of weapons.” 
The top of the palace was to be surmounted by a Kalasa (a structure like 
anupturned typical jar), looking like an upturned half-egg; and on it was 
to be hoisted the banner.14 The flag may be of 1/3 measure of the staff; 
the wheel (disc) might be having eight spokes or twelve spokes (Ib 30° 
astdram dvddasaram va), inset with an image, which may be that. of 
Narasithha (lion-man incarnation of Visnu), or Tarksya (Garuda); and 
the staff should be without a spot.?® : 


According to the Garuda P. (I. 43.1) the gods vanquished the 
enemies due to the banner and a neck-garment (graiveyakam) given by 
Visnu. About the flags to be hoisted at various points round the 
building it says—to the east the flag should be like the cloud; to 
the south-east smoky in colour; to the south of black colour; to the 
south-west dark (sydmala); to the west it should be white; to the north- 
west yellow; to the north red; and to the north-east it should be white. 
In the centre it should be of various colours; it is known as ‘Indravidya’ 
and it should be hoisted first (Ib. 48.13-14). 


The Siva P. states that Siva had given a banner to the king Bhadra 
saying, he should hoist the flag in the morning; and it would come down 
at night; but if it came down prior to that time it was an indication of 
some evil (Siva P. IV. 13.64-72) (see under ‘‘Brahmacari-batu’’). 


According to Sk. P. (II. 2.25.38ff), on the banner of the valiant 
king, after due ritual, the wind-god is to be established, and worshipped 
with red garlands, red sandal and wreaths; and with a mantra Suparna 
is to be invoked (Suparna is the name of Garuda=Tarksya; obviously, 
he is here identified as the symbol of the wind-god). This banner is to 
be hoisted at the top of the chariot (Ib. 41°). The banner of Balarama, 
the ‘plough-bannered one’ is to be hoisted with the mantra ‘langalam 
paviravat’ (see under “‘Balarama”’); or even the . mantra having twice six 
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letters (=12 letters, noted earlier—aum namo bhagavate vasudevaya) may 
be uttered. The banner on the chariot of the goddess Bhadra should 
be fixed by the hymn to Laksmi (RV-khila, I1.6). This Purdna mentions 
a banner with the pole-sign (stambha-cihnakah) for victory in battles 
(Sk. P. 1.2. 35.2¢4-34P), At the Jagannath ksetra the banner fis 
Visnu (Krsna) was the Sakradhvaja (which was also Indradhvaja and 
a banner inset with the figure of Garuda-supana=Tarksya, as we shall 
note further; also see above). The banner of Subhadra was inset with 
a lotus.1° This was at the festival known as the “turning of the side 
(in sleep)” (parsva-parydyana-utsava; see under ‘‘Festivities’’), which 
came on the Aarivdsara in the bright half ofthe Bhadrapada (Nabhasya 
corresponding to August-September and was believed to be conducive to 
the protection of the world (Ib. I. 2.39.16-22).” 


The fall of the banner, once hoisted, was an evil sign (Siva p, 52 
13ff); and it has been noted above, how arrows and other missiles Bee 
hurled at banners.!® Siva tells the asura Bana, that when his Peacock- 
banner would break, he would be defeated in battle (Brahma P. 206 4) 
The same is said in connection with Indra-dhvaja (=Sakra-dhvaja). 
its fall even in the dream is imauspicious (Agni Pp. 229.6) matt 
it is auspicious to see oneself embracing the Indra-dhvaja or 
hoisting it (Ibid. 22°4). It is said that when the demon Mahisa marched 
against the goddess Candika, an owl sat on his chariot-banner and 
began hooting (Sk. P. VII. 3.36.123°9 ratha-dhvaje samavisto grdhrah 
§abdam athakarot). Among the ill omens the burning of the bovine 
is also noted. Thus when Vamana (the dwarf Visnu) arrived at Bali’s 
kingdom, the latter saw the banners catching fire and the sky becoming 


smoky (Sk. P. VIL. 2.17.237). 


The hoisting of the Indra-dhvaja by a king is elaborately 
described. In the month of Praustha-pada (=Bhadrapada) in the 
bright half, an abode for Sakra is to be gradually prepared from 
the first day onwards in the eastern side of the camp. There the (place 
for) Sakradhvaja is to be established, and Indra is to be worshipped 
along with Saci, his wife. On the eighth day, along with the beating of 
drums and other musical instruments, the pole (and the flag) is to be 
fixed, and on the eleventh day the king should fast; on the twelfth day 
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he should worship and offer to the hoisted dhvaja which has been 
wrapped in new cloth. He should also worship Indra and Saci depicted 
on a Vessel or a piece of cloth (Agni P. 268.3-5).19 The mantra for the 
invocation of the Indra-dhvaja fuses Indra and Garuda-suparna; the 
dhyaja is called also narayana-dhvaja. According to the tradition, the 
Sakra-dhvaja was first established by Visnu for Indra (Ib. 269.9-12).?° 


In addition to the Indra-dhvaja, which was used also for victory in 
war, there is mention of other banners. In one such banner, Bhadrakali 
is said to be depicted on a piece of cloth, in the month of Aévina, bright 
half, on the eighth day. Along with it the weapon, the bow and the 
dhvaja, the chatra (royal umbrella) and other insignia are to be wor- 
shipped. Keeping awake in the night, an offering is to be given the 
next day; this is conducive to victory (Agni P. 268.13-15). There is 
mention of the mahdmayapata (‘the cloth of great magic’) which 
depicted two maidens on it (Ibid 137.16-20; see under ‘“‘War’’). 


The word dhvaja indicates also a mark on the head, (or it may be a 
banner) to indicate a sinner. Thus it is said that a brahmana-killer 
should stay out in the forest in a small hut; he should beg for puri- 
fication, having the sign of a corpse on his fore-head’’ (Savasirodhvajam, 
Ibid, 169. 1-2),*4 


The Sk. P. (V. 3.158.6) mentions also the gift of a patdkd at the 
Sangamesvara firtha (holy place) on the Narmada. The Bhavisya P. 
(Madhyama khanda 10.17ff-22), mentions the Yapa (sacrificial post) also 
to be hoisted, at the newly constructed houses, gardens etc. These may 
be made from various trees such as Sala Khadira, palasa, Kesara, Bilva, 
Bakula etc. These posts may be of various shapes; or near the main 
post there should be others, having such figures; or the posts may be 
surmounted by these figures. At the tank there should be the serpent- 
shape, at a well one having the shape of a jar; at a garden, lotus-like, 
at a circular structure it should be umbrella-shaped; at the bridge, it 
should be dog-shaped; and at the temple of Visnu it should be of the 
shape of a mace; at the cite of a horse-sacrifice, it should be horse-shaped; 
and at that of a human-sacrifice it should be human-shaped; at the ‘go- 
yaga’ which is the cow-sacrifice or Bull-sacrifice (cf. gosava)* it should 
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be bull-shaped; (whether the go-ydga indicates go-sava is not clear). At 
a sacrifice for a new house, it should be banner-shaped;** where a ‘thou 
sand-offerings’ (/aksa-homa) were made, it should be of a circular shape; 
and at the crore-offering (Koti-homa) it should have the shape of a 
plough). According to the Narada P. (18.8-19) there is a regular vow 
called the ‘hoisting of a banner’, on the 12th bright of the Karttika. In 
it the banner-staff is to be sprinkled with water with the chant of the 
Gayatri mantra. On the flag attached to the banner, the sun, the moon 
and Garuda are to be shown. Dhatr and Vidhatr are worshipped in two 
small staffs. The banner is then led to the temple of Siva, with dance 
(nrtyaih) and the recitation of various praises (stotra-pathanaih); and it i; 


then hoisted at the entrance or at the top. 


1.) RV, X. 103.11 
qeenratas: TAaT ATT | 


which shows that on the dhvaja, Indra’s symbol was depicted for victory 


2. Ib. VIE. 85.2 
ages ar yg dage aa aq caeg fears: Tah 


aga is the “war” 


3. Matsya P. 263.20°4-21 
cqarfatiet pre WoSTeT AAR: | 
camer arama aafeey fracag | 
“Farar TerATHT A He TAT AVSTA F UI 


4. Ib. 147.46-48 
aren aad $y VE: HAHTTT: | 
agar watorft sardTaAy s fear | 


dart meq aad weaearelentaay 
at faqanrert Hrereaaay say 


afgses g ataTga (:?) sate a TarTaT 1 
eqrmet ast J YRNer Sonraaaghsay 1 


(E2 





tn 


Oo 


VM, 


Agni P. 96.10 

RFs: HTse: (F) TSalsa aaa: | 
TERT: daa: gga: qafattea: 1 
equrcedaanr: Gear: gatet yaatfer: 1 

Tb. 61.33 

ata ea cast gate fafaa’ ar cHaay | 
moerarathafsoar | fat | TTA il 


Ib, 35 
easy atda fasar carer araafsrar | 
fararta cag: Tat faaceraafeare: 1 


Ib. 45°4.46 
aat east Talal | BHATT: HATTA: | 


afawarga wt saseard feat 
Aaa Fst cat AT THAT | 

Forthe wary wry cf. RV X. 173.5, 

aa & war sent aa gar qgertar: esc; also 6. 
Ib. SOc4 

raTPSTEATSTATY Ala UAT Tey WIT | 


Ib. 95.30¢4 
SATATNTAT VAT SOT TAT AAT | 


Ib. 319> 

yar sAant wT cara efenraar | 

The actual number comes to nine, but the text says that they are ten (dasaite). 
The mistake is cleared later at v. 19 by adding once more, Indra, that is said 
to be of 20 cubits. 

Agni P. 61.18 

Hruvsafefarara = wAATETAAISTT | 

POIAcer saa Ha wlegt saa | 

Ib. 198 


Taret sata fate ad gerafrory | 
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14. 


15. 


Ths 


18. 


19; 


20. 


Ib. 28 
sraraer sfacet J camer H AT | 
wag Heat Fes ca fear: TeafafaArs 


Ib. 29 
muted ware aca Teed farqaz ATH | 


The Mb.Drona 105.10,11 mentions various figures on banners; for ex 
a mab m x ? exa rs 
the banner of Agvathaman was showing a tail of a lion. ample 


also Sk. P. IL 2.25.9 

at arqzaea wat wescasfarea: | 

qqAeas: ARIAT: ul 

For the story of Subhadra and her mare-face see Ibid VI. 84.4.15 ff, 


Sk. P. I. 2.38.20 
aucafana ca, sare eftaraz | 
afmaca age: = TheadtH; 


This was prior to the final getting up on the eleventh, prabodhini ekadasj j 
the bright half of Karttika. This is about the middle of the total pe er in 
Tiod of 


sleep of 4 months. 

See ref. to RV. above. The Ram, Yuddha, 44.7, demons smashing b, 

onthe side of Rama; Jb. 109.11-13, where Nila smashes the cml 

Ravana; 96.41 a hawk falling at the banner indicating evil for Ravana ale 

Agni P. 268.5°% 

aaqacatfcaald *7eet TTT TATA | 

*qzeg is the v. r. 

Ib. 269.9°¢ 

aaa verde aroecarsifaa: 

Ib. 10 

cafes saat: TAT ATTATEAT: | 

wreaqatsraaat 9 ararfefacyares: 

Ib. 11 

ana sath wt arfeqaa: (at-rheaaa:) | 

The Visnudharmottara P. (II. 160.11) has qatfwaqat: which appears to b 
* e 


correct in view of the metre. 
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Ib. 12 
TReaTATeT Te: cafe afafer: feat: | 

facoat dadaa award eqfeat aft i 

cf. Brhatsamhita 43, for other things attached onto the Indra-dhvaja; see Mb. 
Adi. 63.18-19. 


According to the latter Vasu Uparicara started this practice. The mantra 
noted above appears also, with negligible difference at Visnu. Dh, P. Il. 160, 
as noted above; the earliest indication of the Indradhvaja is at RV. X. 152.2, 


21. For this custem and meaning of dhvaja See—Manu Sm. IX. 237. 
Ag T WI HAA | 
where even the dog’s paw figures as a dhvaja. 
22. Go-sava was a type of sacrifice wherein the sacrificer acted as a bull during 


its period. He would drink, eat like a bull; also have sex-relations with 
mother or sister. See under ‘“‘Sacrifice”’. : 


23. Bhavisya P. Madhyama khanda. 19-21 


araresat + Bt geasheAse 1 
ATU TAG: STH ASS 11 


gafegaate fat fronts wars 1 
wavart areata auashtA 1 


Mary TIGHT Tey casey 1 
PMATITATUs = AAT AAT AT: 


Bath : Various details have been recorded by the Puranas. Ritual bath 
is on a different level from the daily ordinary bath. The Agni P., in 
the context of a bath for performing worship, states that one should 
take in his palms earth thrice, muttering the mantra with eight letters 
(astaksara-mantra=Srivdsudevdya namah) and the simha-japa; then with 
the Vasudeva-japa, one should contemplate a holy water-place (tirtham) 
in the earth and should smear the same on the various limbs. With the 
contemplation of the agha marsana (‘the sin-washer’=RV. X. 190)', 
he should wear the garment, wiping all water; with the m@rayana-hymn 
(RV. X. 90, i.e. the purusa-sitkta) he should inhale breath and release 
it; then contemplating the god Hari, and muttering the twelve-lettered 
mantra (aum namo bhagavate vdsudevdya) he should offer the arghya of 
water. Muttering the names of others and offering (water) to them in 
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devotion, including the manes, and (respected) men and other creatures 
and the immovables, he should sip water. Then being of an inward 
disposition (atmani samhrtya) he should enter the sacrificial chamber 
(Agni P. 22.3-9; also cf. Ib. 155.8-11). 


The bath of the images of deities is mentioned to be with various 
materials—curds, milk, ghee, honey and sugar, and also with water that 
is made fragrant by means of flowers. It could also be with pafica-gavya 
(five produces from the cow viz., milk, curds, butter, cow’s urine and 
dung), also with the essence of herbs (Kasdyena), with earth, ashes and 
water. After bathing with the materials mentioned above, again the 
image should be washed with clear pure water, with the mantra ‘dadhi- 
kravno akGrisam’.* Bath with water, touched with the Kusa grass with the 
mantra ‘devasya tva’*, with water touched with fruits with the mantra ‘agna 
a yahi vitaye’ (RV. VI. 16.10) and with fragrant water with the mantra in 
praise of the sun (= Savitri, RV. III. 62.10) obtains The water may be 
mixed with various materials such as—barley, wheat, nivara (= wild rice: 
vara in Marathi), sesame, Syamaka, Sali (a kind of rice), priyangu, etc. 
(Agni P. 264.8; 265.50-51; 266.7-9). Various attainments are associated 
with the variations in bath. Thus, a worshipper who gives the idol bath 
with ghee is said to gain long life; that with cow-dung riches and glory; 
that with cow-urine washes sin; with milk gives increased strength; with 
curds growth in wealth; with KuSodaka destroys the sin; with paficagavya 
he attains everything (sarvabhak); the same with Sata-miild (diirva); bath 
with water from the cow-horn* removes sin; that with water touched 
with palasa, bilva, lotus is the ‘all giver’; with turmeric, vacd, musta 
destroys evils (raksohanam); with gold-touched water long life, growth 
of intellect and increase in . virtuous deeds; with water touched with 
silver and/or copper auspiciousness; with water touched with gems 
success; with all perfumed water fortune; with fruit-water health; with 
water touched with the dhdtri (dmalaka) fruit utmost glory; with sesame 
and siddharthaka (mustard) water-wealth; with priyarigii-touched water 
fortune and with water touched with red lotus, white lotus and Kadamba 
glory and strength (Agni P. 267.6-12). Bn a 


The Siva P. informs that the image of Siva (Rudra) or the liriga 
should be bathed with cow-milk (gavyena-payas4), with curds, with honey 
and with the juice of the sugar-cane, and also with ghee (II. 11.53-54). 





| 
| 
| 
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The Sk. P. (II. 2.31.29-30) refers to the bath of Visnu at the Jagan- 
natha Ksetra (Puri); and though no special ingredients are mentioned, 
the details are interesting. It is said that on the 14th day a great 
and beautiful platform should be Prepared from straw or from 
wood; it should be painted with lime (liptam-sudhaya); | or a 
permanent platform of stone should be prepared (darsadam kuryac cira- 
sthayi). For the bath of lord Visnu there should be no fraud regarding 
money (30° vittasathyam na Karayet). 


The Agni P. prescribes various types of baths of the idol of Visnu 
as a curative measure for the worshipper (Agni P. 267.16-19). Thus, it 
is said, a person gets free from bile if he bathes Hari (=Visnu) with 
ghee and milk, and by giving five offerings of green gram, he gets free 
from diarrhoea; by bathing it with paficagavya, he gets free from gout 
and rheumatism; by the bath called ‘dvisneha’ (explained below) he 
vanquishes the cough-trouble. It further states the types of bath 
as follows—with ghee, oil, honey; this bath is said to be “three-juiced”’ 
(‘trirasa’); bath with ghee and water is called ‘“‘twice-soft” (dvisneha); 
bath with ghee and oil is called “with dirt’? (samala) (Ib. 18); 
bath with honey, sugarcane juice and milk is called “with three 
honeys” (‘trimadhura’); and it is said that bath with ghee, sugar- 
cane juice, oil and (or) honey, which is ¢rirasa, is good for glory (i.e. if 
he bathes the images with these, he gets glory. The magical and 
curative aspect of bath is stressed by the Agni P. further. It says, that 
in the case of fever or other maladies the wise man should bathe Visnu 
and the planets (nine in number; grahdn) at the bank of a river; and at 
a temple; the same in case he is tormented by Vinayaka or other planets 
(grahas); if one desires learning (he may bathe the image) in the tank or 
in the house; one who desires success, may bathe it at a holy place 
(265. 1-2). 


In the case of women it is said, that a woman whose foetus falls off 
should be made to bathe in a pond (tank) full.of lotuses; and in the vici- 
nity of the Asoka tree if her children die as soon as delivered. A young 
woman who desires menstruation (in the event of its normal course 
being delayed, or at the first time) should be made to bathe in a tank (or 
Place) full of flowers; and for one who desires a son the bath in the sea 
is ordained. _ For those who desire fortune and general well-being, bath 
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at the house, but in the vicinity of the idol of Visnu is prescribed 
(Agni P. 265.3-4).” According to the Matsya P. (66.14-21) the following 
pathing-rite is prescribed for a woman whose previous child died as 
soon as delivered. In the seventh month of the birth of the child, or on 
the 7th day of any month, bright-half, this rite is to be performed. One 
should avoid the constellation of the birth of the child*® With darbha- 
grass in hand, four jars should be placed at four corners; and in the 
middle the fifth one without a spot be placed decorated with curds and 
whole rice-grains; with the chanting of a RV- hymn containing seven 
verses, whose deity is the sun, this middle jar is to be filled with holy 
water and jewels be placed into it.2 The other jars are to be filled with 
water and herbs of all types and paficagavya, with earth gathered from 
various places. Then seven women (with husbands living) should bathe 


the child with water from the jars.?° 


On the lines of the materials for bathing noted above, the Matsya P. 
says that the image of the goddess Lalita is to be bathed with the 
paficagavya, honey, water made fragrant with flowers (61.5-8) and the 
sugarcane-juice (62.1). 


It is also indicated that lack of proper bath results in not being 
able to see Siva. It is said that when the gods could not see Siva on 
the Mandaracala, Visnu asked them to purify themselves with milk-bath 
with a hundred jars, curds-bath with sixty-four jars, by thirty-two other 
offering materials, by sixteen jars of clarified paficagavya, by eight of 
honey, and by double of water (Vamana P. 36.1-11). In the case of 
Vinayakasnana the Agni P. (266.12-13) says that after bathing Vinayaka 
the preceptor should take in his left hand a bundle of darbha-grass and 
in his right the Kusa grass; then on the head he should pour mustard oil 
with the ladle (sruva) made from the audumbara tree. For bath (of the 
deity) the herbs and ingredients used, according to the Agni P. 
(265.14-16) are jayanti (barley), vijay@ (hemp, or yellow myrobalan), 
jaya, Satavart, Satapuspa. Visnukranta, apardjitd,” jyotismati, atibald? 
candana (sandal), wsira (va]a in Marathi, khas in Hindi), Kesara 
(saffron), Kasturi (musk), Karpiira (camphor), Vdlaka, patraka (a fragrant 
condiment) tvacam, jdtiphala (a fragrant nut), /avariga (clove), mrttika 
(earth) and paficagavya. For making ointment are used gorocand 
(prepared from cow-bile), madhtika (mahua in Hindi, moha in Marathi), 
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Satdanga, aguru, tagara, nagakeSara, ambari, maiijistha, priyangu, kustha 
plant, brahmi and paficagavya mixed with malt (Agni P. 265.6-8). 
At another place Agni P. (95.35-40) mentions some other additional 
ingredients—hald, laksmand, gudiici, atibald, patha, sahadevd, the powder 
of barley—wheat and bilva, Kumbha-gandaka. Further (Ib. 224.27-28) 
Saileya (benzoin or resin) Krantd, Cola, mamsi and sura (wine) are 
additionally mentioned as fragrant materials for bath. Bath with 


water mixed with sesame and barley is also mentioned (Padma P., Patala 
khanda, 94.97). 


The Agni P. (155.4ff) mentions six kinds of bath. It states that 
bath in water that is on the earth itself is far better than in water drawn 
from a reservior. In comparison between bath in water on the earth 
and that in the flowing-stream of water, the latter is better; better than 
that is in the water in a big tank; better than that is in the river-water: 
water in a holy place is better than that; and the water in the Gaaga 
is the best of all. It also says that any ritual without bath is fruitless; 
hence bath should be taken in the morning.!® The daily bath at the 
riveris described as follows : (Ib. 72. 1-19). After bath .one should 
take hold of a sizable lump of clay, and from it he should make an 
elongated clod about eight aiigulas long. On the bank he should place 
iton his head; he should purify it with a magical act with suitable 
utterance (astretta Sodhayet), Then plucking some straw with the end 
he should divide it into three parts; with one part he should wash the 
portion from the navel upto the feet (Ib. ndbhipddantam praksdlya); with 
the other the whole body with the laksmidipta (which is lustration with 
RV—Khila II.6.11, having Laksmi as deity) in association with the astra 
(cf. astrabhilabdhayd laksmidiptyaya).. Then closing the eyes with the 
palms he should submerge in water, holding his breaths, contemplating 
the astra that is brilliant like the dooms-day fire. After performing the 
malasndana (see above, i.e. with oil and ghee) in this way, he should get 
away from water. Then performing the astra-sandhyd (‘meditation on 
the astra’) he should perform the ritual bath. With the avkusa mudrd 
he should attract by his heart any of the holy water-places from among 
the Sdrasvata (7.e. belonging to the Sarasvati) etc., and depositing it 
with the samhdra mudrd (a position of palms indicating ‘taking in’), 
he should bring the remaining portion of the earth (noted earlier) and 
re-enter water upto his navel; he should make three portions (of the 
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earth) in his left palm, facing the north. He should throw one portion 
to the south and one to the east seven times portion to the south, 
with the astra. Then with the vessel he should sprinkle water to the 
east and other quarters, for protection. Then he should take bath with 
fracrant water mixed with dmalaka, etc. After that he should have a 
bhasma-sndna from head to feet with ‘hurt-phat’. 


The Sk. P.(V. 3.177.11-12) describes five types of bath. The first 
is the Agneya, and it is performed with the ashes; the second is the 
Varuna, and it is in water with a dip; the third one with the mantra ‘apo 
hi sth@ (RV. X.9.1) is the Brahma; the fourth one is the Vayavya and 
is performed with the dust from the cow (i.e. hoof of a cow), the fifth 
and the last is called ‘divya’ (divine) and it is equal to the one in the 
Water of the Ganga when taken at the sun-rise.”4 


Among other occasions for bath, the Sk.P. (IV. 40.129-130) mentions 
the following—when the food is not properly digested, at the sunrise, at 
vomitting, after shave, after coitus, after a bad dream, and on touching a 
vile person. In these conditions only simple bath is enjoined. But one 
should enter water along with his clothes if he touches the following 
objects - a tree standing as a monument ona cremation place, cremation- 
place, a yiipa (sacrificial post, presumably after the sacrifice), a person 
who subsists on the Siva-nirmdlya (remains after food offered to Siva) 
and a person who sells the Vedas. zs 


Bath in the Karttika is perfect; but if one cannot take (cold-water) 
bath for the whole of that month, he should take it at least on the 13th 
14th and the 15th of the bright-half; and with cold water. If one talies 
bath with hot water on the three days noted above he goes to the 
Raurava hell (Sk.P. II. 4.36.3-6).7® According to another belief, all deities 
of the holy water-places stand out of the holy-water places, after sunrise 
upto six ghatikds in the month of Vaisakha. Those who do not go to 
those holy water-places uptil that time are:cursed by them; hence one 
should take bath at the holy-water places till that. time from the sun- 
rise (Sk. P. U. 7.1.24-26).?7 


——— 
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Bath in the caturmaésya (four months of the rainy season) : 
According to the Sk. P. (VI. 233. 26ff) during the caturmasya the 
god Visnu stays in water. Hence bath with (pure, unmixed) water is good 
during this period. It is ordained that one should not take bath, during 
this period, at night nor in the evening, except when there is an eclipse; 
for such a bath does not purify; nor should one take bath with hot or 
heated water during this period (Ib. 32-33). 


According to the Padma P. (Uttarakhanda 119.30-32), bath is of the 
following four types-Wind-bath is the bathwith the dust from a cow’s feet, 
Varuna bath which is in the sea etc., Brahma bath that is accompanied 
by various mantras chanted by the brahmanas, and the divine bath which 
is with the rain-water or the sun-bath. Bath with mantras is enjoined 
for the three upper varnas; but for the Sidras and women bath without 
mantras is enjoined.“* At another place the same text (Padma P. Srsti- 
khanda, 44.4-7) mentions five types of bath, which are about the same 
as noted above (cf. Sk. P. V. 3.177.11-12). In addition it mentions bath 
with water touched by (or mixed with) the leaves of Tulasi (basil), 
Salagrama (see under “‘stones”’), that from the horn of a cow and that 
which is touched by the feet of a brahmana. The dhdtri-sndna (i.e. 
bath with water mixed with the @malaka-fruit) is also enjoined on the 
11th bright of the month. Ina variety of this type of bath the juice of 
this fruit is smeared to the body prior to bath; but eating of this dhatri- 
fruit or a bath with it on a Sunday is taboo; it is said that if a person 
does so he loses all his wealth—wife etc. (Padma P. Srstikbanda 


58.7-25).1° 


The most popular type of bath seems to be that which is with clay 
or mud (Sk. P. VII. 4.6.12) in which clay is smeared to the whole 
body prior to bath (Liriga P. I. 8.32 cf, ddehdntam mrda lipya). Clay- 
bath five or six times at a stretch is also prescribed with an invocation to 
the earth (==mud) to remove all sin (Padma P. Patalakhanda, 89.21-23).”° 
Bath with’ ashes i$ also enjoined in the context of the worship of the 
Siva-linga, wherein, with various names of Siva, the ashes are to be 
smeared on various limbs. |Thus—“The lord of. all lores” (i#danal 
sarvavidydndm) on head; ‘‘tatpurusaya vidmahe’’, in the mouth; “‘aghore- 
bhyo atha ghorebhyah’’ on the chest; “‘Vdniadevdya: namal’’. on the 
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genital organ; ‘‘sadyojdtam prapadydmi”’ on the feet; on the whole body 
(see under ‘“‘Ashes’’). A special type of bath is that in which bath with 
gold or silver placed on the head is enjoined. Gold is prescribed at a 
holy place called Rnamocana in Prabhasa which releases one from the 
debts (Sk. P. VIL. 1.221.16 hiranyam mastake datva); and with silver at 
the Laksmihrada in Prabhasa (VII. 4.9.8-10). Oil-bath with ‘Visnu- 
taila’ (from the herb called Visnukrdnta) is enjoined in the context of 
the worship of GaneSa (Brahmavai P. I. 13.19). A person who takes 
food without bath is said to eat pus (Sk. P. VII. 1.207.35 asnatdasi mallam 
bhunkte). The Bhag. P. (X. Uttara. 75.8-20) gives a graphic description 
of the sacrificial bath (i.e. avabhrtha, which is the concluding bath) of 
the King of the Cedis. At this time various musical instruments sounded 
(namely drums, conches, pavava, dhundhu, ydnaka and go-mukha). 
Female dancers danced on the vocal music sung by group-singers,. 
Prior to bath they applied to their bodies saffron-paste, sandal-paste, 
oil and milk of cow, along with turmeric. Malt mixed with Paticagavya 
(cow-dung, urine etc. see under “Cow”’) is mentioned to be used for 
auspicious bath (Agni P. 265.89 paficagavyam saktumisram udvartya 
sndnam acaret). The Vardha P. (211.26) records a bath with water 
mixed with jewels dropped from an unbroken leaf of a lotus, or a Jotus- 
leaf without holes, for getting rid of sins (acchidrapadma-pdtrena sarva- 


ratnodakena tu.) 
1. The Rsi of the hymn is Aghamarsana and the hymn has only three verses. 
iced a ae arteraqaserarad | 
aal wusastadt, Ta: FART AHA: 


ii. qygrenarafs = oaacat | ASAT | 
adiuatia fazarfaxaer fara aati 


iii. qataearat =| aTAT TATTAAHETAT | 
fed a qfaat areafeearaal «4: 


The mantra is RV. 1V. 39.6; usually in the ancient rites, this mantra was used 
at the horse-sacrifice; but later in the rites of bath where the word dadhi 
occured. In reality there is no connection of dadhi (curds) and dadhikravnah 
(Gen. of dadhikravanah). The first variation of this type is seen at Asv. SS. 
(VI. 12) where it is enjoined at eating curds at ritual. Dadhikravan is the 
solar horse, and in dadhi there is the sense of “taking” (Nir. IT. 26). 
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3, 


Vaj. Sam. 1. 10 
aaea cal afag: saat afeartaigeat 
qoort seaTeaTH | say cay Get TATHA | 


This mantra is for the offering. The Purina seems to mistake the mantra; 
the Vedic mantra for grass is Vaj. Sam. 1. 3 


aat: tfaaafa + taeat afaar GAT, 
aa: fat wat aay BTAET: | 


Anyway, the mantra indicated by the Purana is prescribed in the Vedic ritual 
for taking anything. 


Sprinkling from horn is auspicious; and it is a widely known custom. See 
under ‘Horn’. 

Agni P. 267.18 

ad aa cat a eat g fre 7 

cart garg fees mae Tada I 


Ib. 19 
aafreacrantt cart fargt caaq | 
wafrerwd da ate a fred fru 


Agni P. 265.3-4 


qfearat eT ayt geat eaacet | 
arene frat STIT Tra eat fara 


gearfararesy geared gatfarared araz | 
Te saat wat foal 1 


Matsya P. 66. 14-15» 


STAT ATA: ATA arf ae | 
aqal Yataarard Taw yaread i 


qa were aatat fat ga: 
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9, 


15; 


Ib.21- 
ata atu, fafadtra got warataay | 


A similar bath, but for a woman who is issucless is ordained, so that she may 
get achild. See Masani, R. P. ‘Folk-lore of Wells’, Bombay, 1918, p. 66, 
Custom from the Baluch Hindus. 


This name is given to many plants; here probably it indicates the darva; it also 


indicates sana, Gsana-parni, Sephalikd etc. 


Sidomia cordifolia and Rhombifolia. 


Agni P. 155.44, 5, 68 
HeaeaHse BA MTA: STA Ala: | 


yfrooqeqarges Fa: TaATHA | 
adtshr aca uae aeaTeaTeayeat 


areata aa: god ay eT Fada: | 


. Sk. P.V. 3.477.11-12 


anad weMaT caTAAaaTTST TATRA I 
carat fg 03’ fa a aval araed* wot: ATT 


qe ge g cea TATA TAT I 

avai STH wad feer WSTATA | 

*The domesticated beasts are said to be Vayavya, “having the wind-god as 
deity”; cf. RV. X. 90.8°¢ and also Taittiriya Br. VT. 2.1.3 


Sk. P. TV. 40.129-130 
atisga are aaiiy Aqt 
gat given eave fates 


acaqe fate ad frafratearatirry | 
aafasfant eqeat adel oeratfaert 1 


——— 
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16. 


18, 


19. 


Sk. P. 11.4.36.5°, 68> 
sores a: carota atfoaatfeferay 


trea awe arf arafeareagea 1 


Sk. P. WL. 7.1.2484, 25, 26 
atatfataar: wat dare arf what 


afesta aatiarca ver aferfeat TT | 
aateaarareer aTacrsetemraa | 


facofea ararat factor feaateqat | 
aaraTesat Tat AT stat Farery | 
eaeara aria Berg ATAeATA AATATE 1 


one ghatika=24 minutes; six ghatikas=24 x 6=144 mts=2 hrs, 24 mts. 


Padma P. Uttara. 119.30, 31, 328» 


qraeg ae: ea TR aTTUfag | 
ma weTaated feet Fea 1 
eat aa aagt fafa aa arenq | 


aren: atfaal aaal weaaceaTAATat 


quite fe. arr ett a aamfate | 


The Liriga P. I. 25.8 mentions three types of bath viz. Varuna, Agneya and 
Mantra-snana. 
Padma P. Systi, 58.7 


URRY, Ta TAT BOAT a: | 
agate arf facqat adhe i 
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Ib.17 

cara sale aay ATTaA | 
aisttcenanratfa war wafa ada i 
Ib. 25 

aeg carta cateatfa arst a tfaaray | 
arafadt waa a ad aeq fareata i 
cf. also Ib. 30; 67. 


20. The mantra is - Padma P., Patala khanda. 89.22-23 





arama cwaaed Pauper | Faraz | 
afae gt & ord aeAoT gaahaay | 


wgatfa quer facut AaaTgAT | 
amet aaetart saad qa i 


Beasts and other Creatures : (For the creation of various beasts 
see also “‘Body-birth’’; ‘Birth unusual’). 


General 

Beasts and other creatures are variously mentioned in the Puranas. 
From the height of the beasts to the belief regarding their being aes at 
particular events we have varied information. The Brahmanda Pp. 
(I. 2. 32.11-13) gives the height of the various beasts and of the humps 
in certain cases. It says that the hump of the beasts is seventy-six 
afigulas (Ib. 11° satsaptaty angulah); the height of an elephant is eight 
hundred arigulas (Ib. arigulasta-Satam). The same P. (II. 3. 38,32-33) 
says that chance-meeting of the following beasts when starting on a 
journey or advance is an ill-omen : the alligator, the hare, porcupine, 
tortoise, hawk, bear (bhallika), a diseased bull and a fox crying on the 
right hand. The Agni P. (294.40) says that seeing a fox is a bad omen; 
while if an elephant is seen it is a good omen (Ib. 38). According to the 
Siva P. (IL. 15) the fox, the owl, the dog and the donkey are bad omen. 
According to the Garuda P. (I. 60.12) if on the right side a deer, a 
serpent, a monkey, a cat, a dog, a pig, birds, an ichneumon, and a rat 
are seen at a journey, it is a good omen. 
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Some of the beasts are associated with particular deities. A sacrifi- 
cial beast (mostly a bull) is identified with Rudra and is addressed to 
as such—‘“‘This lump (body) is created from Siva; it has attained the 
state of Siva; get up O Beast! You are not un-holy; you are, indeed 
extremely holy, As Rudra-iéa is the creator of the world and also its 
end, as he is beyond the world, so you are Rudra, O Beast” (Brahmanda 
P. Il. 4.6.69-70).! At various vows beasts in metal are mentioned to be 
gifted to the brahmana. At the Viravrata (a vow of heroism) if a 
person gives a lion of gold he reaches the domain of Siva (Matsya P. 
100.28); if in the vow of ahimsa@a deer in gold is given he obtains the 
virtue of having performed the Horse-sacrifice (Ib. 35). In the vow 
regarding Vindyaka on the bright 4th day one should fast in the day 
and take food in the night. After one year is complete, an elephant of 
gold should be given (Ib. 41). The same P. states that the theft of an 
elephant, a horse, a cow and a bull ora gift of these not belonging to 
himself is censured. Persons who do this sin do not go to heaven; on the 
contrary they get tormented in the hell (Ib. 108.22-23). In preparing 
idols and in iconography, the fire-god, Agni, is to be shown as riding 
a goat (Matsya P. 260.11 jvald-vitana-saiiyuktam ajayahanam ujjvalam); 
while at left of Madana, the god of love, is to be shown an infatuated 
ass (Ib. 55). The goat is associated with Prajapati Daksa also. The 
Siva P. (II. 42.26) informs that when Siva cut off his head, the head of 
a hornless goat (bastasya Sirah) was fixed on his body (also see under 
“‘Daksa’’). Beasts are said to have been born from the various parts of 
the body of Brahmadeva. From his chest are born the sheep, from the 
mouth the goats, from the stomach the cattle (cows and bullocks), from 
feet the horses and so on (Visyu P. 1.5.46ff). In this respect, an 
interesting account about the boar, which is rather unique, is that 
Aditi anointed her body with the earth that was dug up by the boar, 
with the desire of conception (Bhdg. P. VIII. 16.24-27). 


It was customary to keep in the stables the following beasts for the 
welfare of the horses—the cock, monkeys, especially the apes, a cow 
with her calf and goats (Matsya P, 216.21-22).3 


Buffalo : See under ““Buffalo”’ 


Cat : The Cat figures in a myth which says that Indra took the form 
of a cat and ran away after seducing Ahalya in the guise of her husband 
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the sage Gautama, and learning that the latter arrived (Brahma P. 
87.524»). According to the Garuda P. (I.178.9) Cat is used in a magical 
rite. For it, the blood of a wild cat is to be offered in the Rudra-fire, 
along with the oil of Karafija; the soot there-from is to be collected in a 
lotus-leaf. If the soot is applied as an ointment in the eyes, one gets 
invisible.t According to the Linga P. (1.85.54) to keep a Cat in the 
house is censurable. It is said that such a person is like an antyaja (lower 
than a §udra). A person who gives food to a cat (domesticated) along 
with the brahmanas is equally sinful? according to this puradna. A 
person who touches the cat (and other beasts such as a goat, horse, 
camel etc.) is said to be devoid of glory (Ib. 53). It is said that when 
Akrira went to bring Krsna with him, he saw many auspicious objects 
on the way, one being the cat (Brahmavai P. Srikrsnakhanda 70.28°%), 


Chameleon (Saratha) : It is said that if a Saratha having three colours 
suddenly climbs to the head of a_ person, his life gets shortened by six 
months (Sk. P. IV. 42.19).® 


Cow-Bull: The cow and bull figured at the ritual of the manes. The 
Matsya P. (18.14%) says that a bull should be released at Gaya anda 
tawny cow should be gifted away.’ It also says the release of a black bull 
is equal to the performance of the horse-sacrifice.* (Ibid., 22.6¢°). The 
cow is said to be auspicious at the back (anus and vagina—Sk, P.IV. 
40.462>—gavo medhyastu prsthatah, cf. Cow-urine and cow-dung); (see 
under “‘Cow”’ “Bull’’ “Buffalo’’). 


Deer : The deer does not have any belief associated with it; but mythi- 
cally it is brought in the story of King Svarastra. The king passionately 
touched a female deer; and the touch resulted in the female deer getting 
pregnant. In fact the female deer was his own wife Utpalavati in her 
former life. The child born was Tamasa Manu (Mark. P. 74.15-18; 42).° 
Likewise Svadrocisa, the son of Kali and Warithini, had sex-union with 
a forest-deity in the form of a deer (mrgt) (For details see Mark. P. 66. 
12ff cf. the story of Jada Bharata in Bhag. P. V. 8.27-31). Due to his 
excessive love for the young one of the Deer, Jada Bharata was bornas 


a deer (Ib.). 


Dog: According to the Agni P. (264.25-26) a ball (of rice) is to be 
given to a dog with a mantra, “the two dogs Syama and Sabala are 
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born in the family of Vivasvant; to them I: give the pinda; may they 
protect me in the way always’. The dogs are thought~also to be destro- 
yers of sin (Ib. 27). Good and bad omens are associated with dogs. 
A dog seen at the left of the army-camp is indicative of death. 
If a dog barks at the royal palace (indrasthadne) of a king, at the 
gopura of the chief of the city, and in the inner apartment of a 
house-holder, it portends death (Agni P. 232.14). But if a dog smells 
the left part of the body of a person, it is conducive to success in 
endeavour; if the dog smells the right part, it brings fear; the same 
is the case if he smells the left arm (Ib. 15). If a dog comes 
facing at the time of departure or journey, then it ruins the 
journey being an evil spirit (Ib. 16). If he sits or stands in the way 
(margdavarodhakah) it indicates thieves. If he faces with a bone in his 
mouth, it portends loss of gain, and if he has a string or a strap 
of cloth in his mouth, he portends sin (Ib. 17). If he has a shoe or 
sandal in mouth, or flesh in. mouth, he is conducive to wealth 
(dhanyah); but if he has any inauspicious thing or a hair in 
mouth, it is a sign of misfortune (Ib. 18). If he comes ahead after 
passing urine, it portends fear for the man who sees him thus; but if, 
after passing urine he goes away to an auspicious place or a tree, 
it portends auspiciousness for the person who sees him thus (1b. 19-20%). 
The mouth of a dog is said to be pure (as, in hunting the dog catches 
the prey in mouth; Agni P. 156.10). 


There ‘is an indication that the dog was sacrificed for getting rain 
(RV IV. 18.12f), though the legend (of Visvamitra). hides the point and 
stresses the fact that dog’s flesh was eaten and sacrificed for quenching 
the hunger. According to the Brahma P. (93.8ff) Visvamitra asked his 
disciples to bring something to eat. They wandered and saw a dead 
dog, and told Visvamitra. The latter asked them to cut the dog's flesh, 
to clean it with water, to cook it and offer it into the fire; after offering 
it to the’ sages, manes, and to the guests and the elderly persons they 
would eat it -up.1° Now, when the offering was being prepared, Indra 
took the form of a hawk and carried away the boiling pan filled with 
the dog’s flesh and ‘replaced it by a pan full of honey for Visvamitra. 
But Visvamitra did not want to have the honey-vessel for himself. 
He rebuked Indra, who instantly called the clouds and released rain, by 
which the people were happy.” 
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The dog was also auspicious; thus the Sk. P. (V. 3.205.2) mentions 
a ‘bitch-place’ (Kurkuritirtha) on the Narmada, where whatever one 
desires is granted by the supreme goddess Kurkuri (devesi kurkuri tirtha- 
devata). 


Donkey : According to the Agni P. (315.13-14) if the dust from a 
donkey be collected. and thrown in the night on somebody’s bed, it 
results into hatred.22 Donkey is shown, traditionally, to the left side 
of the idols of Kama, the god of love. (Matsya P. 260.55° kharah 
kamaturas tatha. see under ‘“‘Gods’—‘Kama’). 


Elephant: The elephant, the mountains, the clouds and the cobras 
were all believed to belong to one family, and were thought to be born 
from Water (Brahmanda P. 1. 2.22.48).1* Elephants were believed to be 
posted at the four quarters. The Brahmdnda P. (II. 3.7.286ff-327) 
records an interesting myth regarding the four quarter-elephants. Accor- 
ding to it, Prajapati split the cosmic egg of Martanda into two halves, 
which were a great force in themselves. After placing them into (his) 
navel, he gave them to Iravati, and inserted them into her womb with 
a desire for birth (Ib. 290, udare pravesayamasa tasyah s@ jananecchaya). 
From Iravati were born four mighty royal elephants, honoured by the 
people, and fit to be mounted upon by gods. They were—Airavaha, 
Kumuda, Afijana and Vamana. Of these the first was of the colour 
of the white cloud and having four tusks (Ib. 327°, syetabhrabhas 
caturdantah). The typical internally twisted tongue of these elephants was 
due to the curse of Agni, the fire-god. Likewise, due to the curse of the 
_gods their testicles are concealed (Ib.353 giidha-muskata) and their power 
is inconceivable. The Agni P. (287.1ff) gives some details of the various 
characteristics of the elephants—those who have a long trunk and deep 
breath are forbearing.44 Those who have twenty or eighteen nails and 
emit rut in the winter season, whose right tusk is turned up, have the 
roar like the cloud-thunder, have spacious ears and have tiny dots on 
the skin, should be kept (in stables); those that are short in size should 
not be so kept as they are of bad characteristics (Ib. 2-3).1° The female 
elephants that have a foetus in their side, also an infatuated elephant 
and an elephant that is endowed with (good) colour, prowess, strength, 
form, lustre, dash and speed (such an elephant is called ‘‘established 
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in the seven’’) defeat the enemy (Ib. 4-5).1° As the elephants are a great 
glory for the army and the camp (Ib.5°), it was necessary to perform 
the pacificatory rites for them. 


The pacificatory ceremony for the elephants is described in detail 
in the Agni P. (291.5ff). The elephants are conducive to prosperity if 
sprinkled over by pacificatory water (Ib. 5). The pacificatory ceremony 
of the elephants should be accomplished in the array of the army in the 
shape of a crocodile or shark, (or other aquatic animal) outside 
the town and to its north-east (Ib. 59 makarddau ca aisanyam nagarad 
bahih). Ona raised platform, or on a lotus, Visnu is to be worshipped, 
and in the pollen Laksmi is to be worshipped. Likewise Brahma, 
the Sun (Bhaskara), the earth, Skanda and Ananta are also to be 
worshipped. Among other deities are Siva, Soma, Indra, Aévins, and the 
Rudras. Also to be worshipped are various weapons. The astrologer 
should, then, mount upon the (selected) elephant and whisper in his 
ear—‘‘You have been selected as the ‘Srigaja’ by the King; you are the 
chief among his elephants; you have to protect the King in war and 
on march, and also in the home (i.e. in his home-country)”’ (Ib. 15-20).2” 
When thus the elephant is consecrated, the king should mount it 
in an auspicious moment; and all others, with their weapons, should 
follow him. The King should worship the quarter-guards (dik-palan), 
Baladeva-serpent, earth and the Sarasvati at their proper places. In the 
midst he should worship the drum (dindima); and, after offering to the 
fire, he should give a jar full of some juice to the brahmana (21-23). 


For keeping the elephant healthy the following is enjoined by the 
Garuda P. (201.35-39). The administrator, being without food, should 
fasten in between the tusks of the elephant, a garland, vaca (a kind of 
root) and the mustard, duly consecrated with the mantras by the learned 
(vaidyaih).18 The images of the gods Sirya (the sun), Siva, Durga 
and Visnu (attached to the elephant; or placed round his neck?) are 
bound to protect the elephant. Bali should be offered to the creatures 
and the elephant should be bathed with four jars. He should be given 
food that is consecrated with mantras and ashes should be strewn over 
him (Ib. 37). The bhiita-raksa(ashes for avoiding ghosts) is auspicious and 
always protects the elephant. The ‘three-fruits’ (triphald i.e. the myro- 
balans-haritaki, the brhati-nut—behada in Marathi, behardad in Hindi 
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and the dmalaka, (Emblic myrobalan, Emblica officianalis; all dried and 
powdered and mixed together, black rock-salt being added to it), the 
paticakola (five spices taken together, cloves, cardamum, j4ti-phala, 
jatipatri and one more), dasamiila, vidaigaka (V4vadinga in Marathi), 
Satdvari, guduci (gulavela, in Marathi), the margosa-fruit (nimbavdsaka 
and KimSuka are useful; and decoction (Kasdaya) of these is useful for 
curing the disease of the elephant. 


The white elephant and a white horse seen at the time of journey 
are auspicious (Sk. P. II. 2. 11:55) 


Among the gifts to be given at religious vows was that of hastimeru, 
i.e., ‘a replica of the mountain Meru, looking like an elephant’, along 
with other replicas of twelve mountains and three men (Agni P. 212. 
24-25).29 The Agni P. (125.47) mentions the use of an elephant made 
of clay for the purposes of sorcery. It states that a clay-elephant be 
prepared with all characteristics and the enemy should be placed under 
his foot. This will thwart the enemy.”? 


Fish : Fish is generally mentioned to be eaten except by a Brahmana, 
according to the Brahmavai. P. (Prakrtikhanda 23.37, see under “Food 
and Eatables’’). But we have reference to three-eyed fish in the Ganga 
near Sangalesvara. It is said that in ancient times some sages cursed 
Lord Siva for certain acts they did not approve of. But, the result was 
that, thereby the whole world got sad and joy went away from it. The 
sages realized their folly and performed great austerities at Sangalegvara. 
Lord Siva was pleased and made them fish with three eyes (like himself), 
giving them the Ganga as abode (Sk. P. VI. 1.304.1-30). At another 
place it is mentioned that near a place called Rsi-tirtha on the bank of the 
river Nyanku, there is a god called Trilocana (“Three-eyed”, different 
from Siva), where the fish have three eyes (Ib. 225,1; 2° trinetra mat- 
syaka@ yatra). 


Fox : Good and bad omens are associated with the female fox. Accor- 
ding to the Agni P. (263.28) if a female fox is seen at the rise of the 
day, it isa bad omen. According to the Vamana P. when Siva and his 
troup (ganas) marched against Andhakdsura, a female fox was seen on 
the left giving out an agreeable sound and it was a good omen.” The 
male wolf, along with the lion, is said to be the vehicle of the goddess 
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Gauri (Agni P. 326.12 simhastha va Vrka-stha va). The belief in the 
female wolf seen at the sun-rise being inauspicious is supported by the 
Sk. P. (I. 2.55.79-80) which says that, a person towards whom a female 
fox advances or goes against or around yelling, at the sun-rise; is sure 
to die.*5 


Goat : The goat, especially the she-goat is important in the ritual of the 
manes. The oblation to the manes may be given in fire or in the palm 
of a brahmana, or in the ear of the she-goat, or that of the horse, or in 
a cow-shed or near a water-place (Matsya P. 15.31-32);24 but, the milk 
of the sheep or of a she-goat was not to be offered to the manes 
(Ib, 37°°).2* According to the Kiirma P. (II, 20.18) the place where a 
Srdddha for the manes is to be performed has to be purified. For 
this purpose it is ordained that the place should be strewn with 
sesame seeds and goats should be tied all over the place; thereby 
everything polluted by the evils gets purified.2° The mouth of the goat 
and of the horse is said to be pure (Agni P. 156.108 suddham aSvdjayor 
mukham; Sk. P. TV. 40.46? asvajayor mukham medhyam). 


From the medicinal point of view the urine of a hornless goat is 
praised. According to the Agni P. (279.44®>) oil or the urine of the 
hornless goat is an excellent remedy for ear-disease.2? At another place 
the same P. says that the she-goat’s milk is a remedy for bloody urine 
in the case of a horse, if drunk on an empty stomach after getting 
boiled with sugar added, and cooled (Ib. 289.22).28 It is said that if a 
person gets into contact with dust risen from a she-goat when she is 
being brushed, he would lose his lustre. Diti asks Indra, who killed 
her foetus(=from which were born the Maruts) and lost his lustre, if 
he was contaminated with such dust-particles (Sk. P. VI. 22.26°4);2° 
but the mouth of the goat (sheep) and the horse was believed to be pure 
(see above; also Sk. P. VI. 144.133¢ ajasvaé mukhato medhyah). (For the 
story of a she-goat-damsel, see the story under “‘Citralekha”’). 


Horse : Various characteristics of horses are mentioned. Inauspicious 
and bad qualities are mentioned; such as stud-teethed, having no teeth, 
harsh, black palated, black-tongued, twins, having no testicles, having 
divided hooves, having a horn, having three colours, of the colour of a 
tiger, that of an ass, that of ashes; silver-coloured (jata-varnah), humped, 
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leprous, on whom a crow sits, a harsh one; one having eyes like a monkey, 
having black mane, having black private parts, with black muzzle, a 
bearded one, and like the tittira bird, uneven in stature, having white feet, 
devoid of the hair-whirl (on the forehead-dhruvavarta-vivarjitah), and hav- 
ing the hair-whirls in an inauspicious direction; such a horse is to be dis- 
carded (Agni P. 289 1-5).°° Ten hair-whirls are said to be auspicious—two 
each at the main opening and at the minor opening (Ibid 6);*1 two each 
at the head and at the chest, one each at the forehead and at the neck. 
The whirls at the following places are the most auspicious—at the ends 
of the mouth, at the fore-head (/aldte ca), at the root of ears, at the 
throat (nigalaka) and at the roots of arms; at other places they are 
inauspicious.*? The horses that are of the hue of a parrot, the indragopa 
insects (these come at the beginning of the rainy season and are reddish 
in hue) or the moon, those that have colour like that of the crow, of the 
hue of the hawk, and having a soft view (snigdhah) are always excellent 
(Ib. 8).°* Those having long necks, elongated eyes, prominent heads and 
short ears are good for the kings for victory at wars.** Again the following 
signs on a horse’s body are auspicious and givers of victory—devapadma, 
deva-mani (Kaustubha), deva-svastika, Sukti (pearl-oyster), gadura (eleva- 
tion, or javelin) and puspagandika (a bunch of flower) (Brahmanda P. 
If. 4.16.21-22). 


Various deities are contemplated at various parts in the body of the 
horse, and in his other characteristics (Agni P, 288.7-12). They are as 
follows : in his mind, the god Brahma, in strength Visnu, in advances 
Garuda (Agni P. 288.8° vainateyah pardkrame), at sides the Rudras 
and also Guru (i.e. Brhaspati) and Budha, at his vitals ‘‘all gods” 
(vi§ve devah), at the whirl, at the curves of eyes (drgavarte) the moon, at 
the sight the sun, at his ears the Aévins (the twin-gods), at his stomach 
Agni, in perspiration svadha (=the offerings to the manes, treated asa 
deity), at the tongue Vac (speech), in the speed Anila (wind-god), at his 
pack the plain of heaven (Ib. 10° prsthato nakaprsthah), at the hooves 
all mountains, at pores on his body. the stars (Ib. 11° tdrdSca-romakii- 
pesu), in heart the digit of the moon, in prowess Agni, Kama at the hip, 
at the fore-head the lord of the world, the planets at his neigh and in 
the chest Vasuki (the chief of the serpents) (see also *““Constellations”’, 
where the belief of various stars being at various body-parts is recorded; 
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also see under “Ball"- naksatra-pinda). The Garuda P. (201.1-30) deals 
rather elaborately with the various characteristics of the horses (with 
which may be compared Agni P. 289 ref. to above). The horse with 
inauspicious characteristics is as follows :-- having a mouth likea 
crow, black-tongued, tree-faced, having warm palate, fierce, devoid 
of teeth, having a horn, having slits in teeth (Garuda P. loc. cit. ig 
viraladantah), having only one testicle, having one testicle big, 
having sloughy skin (Ib. Kaficuki), of divided hooves, having teats (Ib. 
stanin) having legs like those of a cat (curved at the hoops), having a 
tiger-hue, looking leprous and abscess-skinned (Ib. 3> Kustha-vidradhi- 
sannibhah), a twin-born, dwarfy, cat-like and having monkey-eyes. A 
horse having these characteristics is to be discarded. The best horse is 
one who is born in Turkey (Ib. 4° turuskajah), the middle one is one 
who is five cubits in height, and the small one is of three cubits. (Ibe? 
madhyamah paficahastaSca kaniyan§ ca trihastakah). Horses not con- 
tracted in size and having short ears, having variated colours are never 
less in prowess; they are of long life.*® 


About the health-care of the horses the Garuda P. advises as follows 
(Ib. 6-30) : the essence of the sarala tree (turpentine), margosa-leaves, 
guggula, mustard, ghee, sesame, vaca and asafoetida should be tied to the 
neck of the horse; also a ball prepared from garlic, rock salt (saindhava), 
butter-milk, gruel (Kaiijika), oil, malt, curds and margosa-leaves should 
be used for curing the wound (vrana) (Ib. 6-7). For curing germs (in the 
stomach) the following was used : patola (padvala in Marathi, snake-gourd; 
it is rendered as parvar by some) margosa-leaves, vaca, triphala, pippali 
(long pepper), Srigavera (ginger) (Ib. 7ff); and margosa-leaves, patola, tri- 
phala, Khadira (acacia catechu)—decoction is prescribed to be given for 
three days in the disease called haya-kustha (horse-leprosy?; leprosy is of 
eighteen types; see under “‘Diseases’’). The horse may be given guggula 
to drink and should be made to drink pdyasa (preparation from milk) or 
pure milk; he would be hale without loss of time (Ib. 20). If he suffers 
from any eating trouble, he should be given milk; tice-food may be 
given in vdta vikara (gout) (Ib. 21); in pitta (bile) the same with flesh- 
juice, honey, green®® gram-juice and ghee; in injury (vrana, Kustha) and 
for cough green gram and kulattha be administered; in lameness and 
in swellings, triphald boiled on mild fire along with cow’s urine is to be 
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administered (Ib. 25).°’ In vata and pitta together, or in vrana (ulcer) 
ghee mixed with cow-milk should be given; and to fatten the rickety 
horses food with flesh should be given (Ib. 26 mamsair yuktam ca bhoja- 
nam). Asa general tonic five palas of gudtici (gulavela in Marathi), well 
powdered, should be given mixed with ghee in the morning in the spring 
and the hot season (grisma); also Satdvari and aSvagandha should be 
prepared with (gudiici); and four palas and three palas should be given, 
respectively to the moderate horse and the horse of a lesser quality 
(27-29). According to the Agni P. (289.22) goat’s milk mixed with 
sugar and cooled after being boiled should be given to the horse suffer- 
ing from bloody urine; and the Matsya P. (216.21-22) says that it is 
conducive to the health of the horses to keep in the stables cocks, 
monkeys, especially the apes, a cow with a calf and goats.%® To relieve 
a horse of any (abodmenal) pain he should be given the insertion (basti) 
of oil from a tub or the veins of his abdomen should be cut (Agni P. 


289.15-16).°° 


Among the beliefs about the horse, it may be recorded that the 
mouth of the horse was believed to be pure (Agni P. 156.10 suddham 
asvdjayor mukham, also Sk. P. IV. 40.469” aSvdjayor mukham medhyam). 
The sight of a white horse was thought to be auspicious (Sk. P. IL. 
2.11.55). Ata funeral rite it was customary to place the offering in the 
ear of the horse (or that of a she-goat; see under ‘goat’ above; also note 
24 for parallel from earlier texts), in the absence of a fire.*° (Matsya 


P. 15,328). 


Among gifts the horse figured. At the vow called ‘Sarkarasaptami’ 
a horse made of gold was to be donated (Matsya P. 76.12). Heis said 
to be the very Visnu in the form of the horse (Ib. 92.689>).4! The gift- 
horse made of gold was to be wrapped with a silk-garment, and was to 
be addressed as follows—‘‘Bow to you, the lord of the gods; and you 
covetous in restoring the Vedas !! In your form of Horse, relieve me 
from this ocean of the transmigratory existence (samsdra-sdgara); you 
alone illuminate the worlds, being seven-fold in the form of the metres 
chandoriipena). O Brilliant one (bhdskara)”’ with this mantra, the horse 
is to be presented to the preceptor (Ib. 279.4-10). Fora king the gift 
of a ‘horse-meru’ (Meru is the central mountain round which all stars, 
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and the earth moves, according to belief) is prescribed; and the ‘asva- 
meru’ consists of fifteen or twelve horses. This ‘aSvameru’ should be 
donated after worshipping the gods (Agni P. 212.25-26).™ 


The following omens from the various actions of a horse are 
mentioned (Agni P. 232.26-31). The sitting of a horse in water, or his 
rolling on the ground, or his going to sleep without any apparent reason 
is indicative of calamity.** His sudden hatred for the sweetened balls 
or barley (Ib. r. 27, yavamodakayor dvesah) is not good, nor the stream- 
ing of blood from his mouth, nor the tremor of his body. If he plays 
with the pigeons or with the sdrikds (maind in Hindi) it indicates (his) 
death; if he shows tears, and licks the feet, it indicates death (Ib. 28)."* 
Again, if he scratches ground with the left foot, or sleeps on the left 
side, or sleeps in day time, he is not auspicious. If he passes urine only 
once (in a day). also if he is of a sleepy face, if he does not allow the 
mount or if he turns back to the stable (or the house) he indicates fear. 
If he touches the left side (with his tonque ?) he portends destruction 
on the journey; but if he neighs at the enemy-army and touches feet, 
he indicates victory (Agni P. 232.29-31).%° 


In sorcery the crest-bone of the head (Srrigam), and also the hoof, 
if thrown in the house, it will bring the total doom. (Agni P. 315.14¢¢, 
159»). 


The pacification of the horse is an elaborate ritual, and it is des- 
cribed by the Agni P. as follows (290.1-8): The asva-Santi is for the 
health and welfare of the horses. It is of three types—nitya, naimittika 
and kdmya (regular, occasional and for some particular gain). On an 
auspicious day one should worship Sridhara (i.e. Visnu), Sri and a royal 
horse thinking him to be the son of UccaihSravas (the legendary horse), 
and one should offer ghee with the mantras invoking Savitr; daksinds (gifts) 
are to be given to brahmanas. This pacificatory rite has to be performed 
on the fifteenth day of the bright half of the month Asvayuja (Asvina, 
about October). The ASvins and Varuna are to be worshipped; then 
the image of the goddess; she should be surrounded by branches (Ib 4¢ 
Sakhabhih parivarayet). On all sides jars full of juices should be placed, 
covered with cloth. Barley and ghee should be offered in the fire; and 
the horses and the riders should be offered to; the brahmanas should be 
given daksind. The.ritual for the naimittika rite is about the same. 
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A horse either white, red (rakta) or yellow (pita) is enjoined to be 
gifted away at the Somanatha ¢irtha, on the Narmada, to please the sun- 
god (Sk. P. V. 3.85.75 ff; see under “‘Gifts” for details). It is said that 
one who causes to be touched (=given as a gift) a horse at the Prabhasa- 
tirtha on the Narmada in Magha, especially on the 7th of the bright half, 
by a worthy brahmana, attains the status of Indra, or goes to the 
domain of the sun (Ib. 98.18-19).4° Prabhasa is so named as it was 
here that Prabha, a wife of the sun-god propitiated Siva. The horse 
was believed to be Prajapati himself, from whose hair the Kasa (white 
grass-flowers) were produced; and hence were the Kdsas used at the 
Sraddha ceremony (ritual of the manes) (Brahmanda P.M. 3.11,76,77).47 


Lion : The Angi P. mentions Gauri as seated on a lion and on a wolf 
(Agni P. 326.12 simhastha va vrkastha va). 


Monkey : The monkey is referred to by two words—vdnara and 
markata; and monkeys are suggested to be kept in the horse-stable for 
the weal of the horses (Matsya P. 216.21), with other animals (Ib.22a), 


Mungoose : The mungoose is said to be auspicious. The Vardha P. 
says that for the kings the sight of the mungoose is auspicious (126.125; 


133).*8 


The Puranas record also beliefs regarding the killing of beasts and 
the resultant sin also. The Kéarma P. (II. 32.50ff) says that a person 
(actually a twice-born, dvijah) who kills a frog, an ichneumon, a cow, a 
serpent (dandasitka; it may mean any biting creature), a rat and a dog, 
should perform the vow of SodasamSa (taking only 1/16 part of the meal); 
after killing a dog he should drink only milk for three days being 
controlled; if he kills a cat or an ichneumon he should walk a yojana 
(six miles); for the killing of a horse he should perform the vow Krcchra 
for twelve nights and day; for killing a serpent the brahmana should 
give away a digging stick made of iron (Ib. 52 abhrim karsndyasim); he 
should give away a bundle of grass and a bull made of one masa of 
lead (Ib. 52° paldlabhéram sandam ca saisakam ca-ekamdsakam) for 
killing a bull; for killing a tittira bird he should give a tubful of oil; 
and a jarful of ghee for a boar (vardha); and the same for killing a 
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parrot, a calf of two years, or a Krauiica bird of three years (Ib. 53);*° 
for killing a swan (goose), a balaka, a crane and a peacock, a monkey, a 
hawk and a crow (bhdsa) a brahmana should touch the cow (Ib. 54). 


Rhinoceros: At the ritual of the manes the rhinoceros is the most 
desired. It is said that by the flesh of this beast the manes can sustain 
themselves for twelve years (Sk. P. VI. 220.5). The bone of a rhino is 
mentioned as warding off evils (Afark P. 51.10¢). 


At the ritual for the manes (srdddha) a vessel prepared out of the 
horn (or the horn itself) was necessary. It was called dauhitra (Sk. P. 


VII (Prabhasa). 205). 


Wolf : The wolf is said to be the vehicle of Gauri, in addition to the 
Lion (Agni P. 326.12—simhastha va vrkastha va). 


About the acquatic creatures : 


The Matsya P. has an interesting detail in connection with the 
digging of a tank (tadaga). lt says that when a tank is dug for use at 
the ritual, a fish and a crocodile of gold, a fish and the non-poisonous 
dundubha serpent made of silver, a frog and acrab of copper and a 
porpoise (Sisumdra) made of iron should be placed in a plate; and the 
whole should be thrown into the water (Matsya P. 58.18). According 
to the Vardha P. (150.13ff) at Ramagrha, a holy water place, near 
Sanandira, there is a big fish on whose body there is the impression of 
a disc. A pinda (ball of rice or of barley-flour) thrown in the water by the 
pilgrims is not accepted by any other fish as long as the disc-fish does 
not partake of it. The same P. mentions that at Prabhasa (Dvaraka) 
there are many crocodiles in the sea. But they do not accept any 
pinda thrown by the sinners (149.33ff). 


The tortoise in mentioned in connection with the Vamana legend. It 
is said that when Visnu was allowed three steps in his region as alms by 
Bali, he placed his first step on the back of tortoise (Brahma P. 73.48).°° 
Kiirma is also the name of a body breath (Agni. P. 214.13” kiirmascon- 
milane sthitah). If a tortoise made of five bhdras of gold be given as a 
gift, it is as good as giving the earth asa gift (Agni P. 213.3%, cf. 4). 
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Tortoise figures in sorcery also. In order to vanquish the enemy one 
should draw on a birch-leaf the figure of a tortoise, six aigulas in size 
with a whip; worshipping the ‘great tortoise’ one should sprinkle foot- 
water over it, and then hit it seven times with the left foot, bringing to 
mind one’s enemy (Agni P. 315.240;59P).5+ 


It is further said that if the blood of a serpent and of a musk-rat, 
the red (Karavira) flower, a lizard, a bee,a crab and a scorpian be 
crushed together and boiled in oil, and if that oil is used for body- 
massage, it generates leprosy (Agni P. 315.16). 


About beasts seen in dream, it is said that, ifa person sees himself 
going to the south in a vehicle drawn by a camel or an ass, or drawn by 
a bear and a monkey, and singing, or if he sees himself sinking in mud 
or dung, he does not live (Sk. P. J. 2.55.76°4;77""). 


About the keeping of the beasts, it is said that a person who keeps 
in his house a cat, a cock, a goat, a dog, a pig or birds etc. goes to hell 
(Visnu P. UL. 6.19), which indicates the Vaisnava attitude towards the 
keeping of animals. 


Beasts (General) : 

According to an account in the Sk. P. (VI. 90.21ff; 91) while 
Visvamitra was offering dog’s flesh in the fire (see ‘“‘Dog”’ above; also 
under ‘‘Visvamitra’’), the fire, being afraid of cating . something 
unholy, disappeared. Now, an elephant, a parrot and a frog told the 
gods about the whereabouts of the fire; hence the latter cursed them— 
“O elephant, your tongue will be obverse (viparitd); O Parrot, your 
speech will not be clear; O Frog, you will be without tongue (viejihvah)”’. 
These creatures then told the gods and asked for a remedy, as, they 
said, they suffered on account of them. The gods told them—to the 
Elephant they said, “even if your tongue is obverse, it will be useful; and 
you will be useful in the palace of the kings”. To the parrot they said, 
“even in this condition, you will be praiseworthy for kings, and you 
will be placed in palaces”. To the frog they said “though your 
tongue is defective, you will be able to utter a prolonged sound” (cf. 


also Sk. P. VII. 3.30.26). 
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Nn 


Brahmanda P. Il. 4.6,.69°4 
vaqeaea Tat & fz aria: afeeat @fe 


70cd. 
aat fasarfaat ez: ta eisfe a aT 


It is interesting to note the association of the donkey in infatuation, with 
Kama; cf. the usual punishment for a brahmacarin who commits sexual 
intercourse. He is called avakirnin and has to cover his body with the hide 
ofanass. Manu XI. 118; 122 


afacat TeaThTTz | 


Matsya P. 216.21 
HHT aaa AHeigs fase: | 
SIAM Tarai qa Fi 


2200 


aware sat acta gearat fedtfir 


Garuda P. 178.9 

away fastaea état fat YAH | 
PIT Tweet WIA Ha AT: It 
TAATITAT FE: VATTASTATT 11 

Liriga P. 1. 85.54. 

arate 4 WS sey AiscaaHANy az | 
Weta fast aster afaat afe i ete. 
Sk. P. IV. 42.19 

qaTATea UroferaT FT ARH | 
seatfe arfa vearg: soRTeaT afer 1 


Matsya P. 216.18.149» 
qaent sgafa fara after ar | 
Ib. 22.6e¢ 


aad anata afer ar argerag 


Cf. the tale of the sage Kindama’s union with a female dear (Mob. Adi. 


117.6-7; Vana 117.8-11). 
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dS 


16. 


Brahma P.93.10-11 
fawaed sania a= araaed a arfenT | 
qaed Weaaearfe geatsmat F aarfafe 


aaratty frgt weary atfacatshaaty TET | 
at meas Fa agate a Fifa: 1 


Ib. 22¢¢ 

arate: AeMTA AATATZA TATA | 

aad aad are eaaarfiat: se: 

This shows that it was a rain—charm. sce Mb. Santi, 141. This legendary 
part is seen with Vamadeva in the Vedic tradition; see RV. IV 18.13 Brhadd. 
IV. 126; 136. For critical comment see Dange, Sadashiv A. Sexual Symbolism 
from the Vedic Ritual, Delhi, 1979, pp. 161-176. 

Agni P. 315,138>-14. 


TENET TH TT... farterat, wearat FIHRAT | 


Brahmadnda P. I, 2.22.48 

TaTat caarat az Farat arfrfe: ae | 
Rats [aH Ae A-tat Tet TATA II 
Agni P, 287.1°4 

Shige WalSoratar: HaETTET afeera: | 


1b.2-3 
faqenserzarat: aamarerey 71 
afareatadt act a fet TaAITAA | 


aot a fagat tai qenfarchaareals \ 
& grat a aar arat arzar Yaaro: 1 
Ibid. 4 

gfeaea: oreqafaeat & a et AAT: | 

aut ard aad wat aha: weet Aa: 

5ab 


qerfeaat THAR TEMAS SAATTT | 
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21. 


i) 
i) 


Ib.291.158> 
are J wares ate g areata | 


168d 
apd HAT WAT WaTaeT TATA: | 


17e4 

creritaearat tom gaseata Tat Tz 
20°4 

LT WATTS | 


Garuda P. 201.35 


afaatet atat faaedtaredifia: | 


aac 





aria aferat (ai? )adsar (ai?) feartareaar u(faatteterar! 1) 


Tb. 368¢ 
qaifetragrittawaat wrterT | 


Agni P. 212.24e4 


qian teaterefory | 
25» 

aakageay ad srarsaRt Get TAT | 
Ibid. 125.47 


Aa A HSA Hea aaerorerfaray | 
TET WATT HAT CAPHTSTARTAA: 1 


Vamana P. 42,149» 


farar ferat arat TTL srartatst ger Tar 


Sk. P. 1. 2.55.79¢4 
aatet aeq fra atredt arta eyaT | 


gas> 
fardd wa at a Fat aeqHsstt 1 
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27. 


28. 


29, 


30. 


Matsya P. 15.323> 


TAMHTSTHY IT Tes at aferertfeas | 

cf. Bhdradvaja Sr. S.9.4.5 for oblation on the right ear of the she-goat. 
Thereafter goat-flesh is not to be eaten; Apastamba Sr. S. 9.9.3; opinion of 
some—on the ear of the he-goat, if she-goat is not available, cf. also Katyd- 
yana Sr. S. 25.4.1-9; see R.N. Dandekar and C. G. Kashikar Srautako§a 1. 1. 


Poona, 1958, 182 ff; and, 185. See note 40 below. 
Ib. 15.37 
a aqr fraarag qaeatarfas Tar | 


Kirma P. I. 20.18 

frary sfafetaa aadt aeTaeare | 
aatad wa feat: qeeqacarsya a 
Agni P. 279.449 

dat aT aera T MOTOTTTAT | 

Tb. 289.22 

wae: wZafad get awHuiraay | 
Ghat frat ars <aatercreae 


Sk. P. VI. 22.264 

aaTaTraraer cathrat earfire: 1 
Agni P. 281.1°4-5 

raat faaraesy HUT: SOMATAT: | 
PUTT AAs TTI | 
faraea gar ayt fait sarsracia: 11 
aragt wenait sraaies | BTRCT | 
feast a arrardh a @taTeRaaT FT 1 
aU: HGS: HopAMATT | | 
amas Tes zee fafa her: 1 
fan: eatery qatadfrafana: | 
ayaa aaa AA: |! 
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Ss 


33. 


34, 


35. 


36. 


37. 


38. 
39. 


40. 


Ib. 6 


weasel at at at weraaeray: | 
TAT A AATATIPVST ATT YAT VT I! 


Ib. 7 
aaa FT TaTe THIN Ta | | 
argge way arackeayar Fz 1 

Ib. 8 

qramrsesar F A areatara: | 

arian: feararsy sereareg wea fz 1 

Ib. 9 

Seairarferreres Bereniza TAA: | 

wat geTat owe fase ada 


Garuda P. 201.5 

aagaes F are @eraaiaaa J | 
Tea TaTaT F tare: 1 

Ib. 21 

faart Wort get Meret araey tq 1 
wun: «frat waRETTCATSTE: 11 
Ib. 25 

am assy aay frmararegay | 
area MAT FT Tat IT ata 
Matsya P. 216, 21, 22; for quotation see n. 3 
Agni P. 289,.15¢4-168> 

alforarat J erator Terafereqeny | 


aYcoat aT AULT TAT: TT Te Te WIT | 


This indicates the goat and the horse to be symbols of the fire; the horse has a 
unique importance in the fire-kindling ritual, while the goat has been a fire 
symbol even in sculptures, Sat. Br. I, 1.4.1; VII. 3.2. 14-16; for the sculpture 
of goat= Agni, R.C. Agrawal ‘Agni in early Indian Art”, J. Ind. Hist. XLiii. 
pt. 1, April, 1965, p. IS1ff, fig. on p. 153. 





41. 


42, 


43. 


44. 


45. 


46. 


47, 


In the Vedic ritual, he was believed to be Prajapati-Sar. Br. VII. 3.2.14-16; 
at the horse-sacrifice, he was identified with the sun, for which a gift ofa 
horse at the Narmada to please the sun-god, was to be given (Sk. P. V. 
3,85.75ff). 


Agni P, 212.25¢4-26a» 

faSarea aay FaSTaTATTT | 

farardrgea & seat waa TT WAT | 

Tb, 232.26 

aaa aed eat a wary 

fart giver gat arcafafaca: 1 

Ib. 28 

atead: actaea arfvarirr fa aaa | 

apqaat farqar a maaet fared 1 

Tb. 29.29 

armrest gar faferea FAraTTy | 

ratarameda feat at a BANA: UI 
30 

wart caterer dat faatfaaras: | 

ten + Aeera wditd ar Te TIT 1 
31 

AATfaaTAT aS FTAA TAT ETAT | 

Sea: aaa oraeaatt warag: | 

Sk. P. V.3.98,18-19 

areata fara sa acarat a faarat: | 

aed a: eaa aaa AT | 

Sart Tag TA TEP VATA TEA II 

Brahmaénda P. 1, 3.11.76°4-77 


gg atferrat atest ayaret: HATTA: | 


aen arat faafaat yal BrearctarTaT: | 
qeaTeAT: AAT HAT: ATSHAG Poa: 
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48. Varaha P. 126.1258> 
atta: feat ust ayer: ARTA: | 
133. 
BAT: TRI UTI Tat TIT F 1 
ayer: waar THA: | 
49. Karma P. 11, 35.53 
qagy aug + fra a fafart 
ge fegtad acd sled erat Paaraaa 
50. Brahma P. 73.48 é 
RATS ie eqeq afarse oe AAT | 
51. Agni P. 315,28» 
ya at anifser asta VSSTAA | 
58, 
werad qafacar qrastet g faferta 1 
ASIST ALATA AT TATA I 
52. Agni P. 315.16 
MATS ES a BAL AIST | 
awe qerd arf aar aeahanz | 
qilse fataa aceit a HoSHT | 


Bed : see under “Sayana”, for gift of. 


Bell : The bell (ghanta) is mentioned in the Puranas as an important 
appliance at worship, and also as a protector from evils. The Brahma P. 
refers to it in the context of the Govardhana being lifted by Krsna. 
When Indra troubled the people of Gokula, and Krsna took them to 
the protection of the Govardhana, and lifted it, Indra was pleased. He 
is said to have arrived to congratulate and propitiate Krsna, and brought 
the ghantad from his elephant, Airdvata (i.e. from the neck of the 
elephant, to which it was tied; Brahma P. 188.36). Tying of the 
ghanta in the Siva-temple is said to confer on the person fame in the 
three worlds (Sk. P. I. 1.5.60).2. The Sk. P. (I. 1.8. 1ff) mentions that 
once a gambler lost everything in gambling; and, promising the other 
gamblers that he would give them their dues, he went to a Siva-temple 
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atnight. His idea was to steal the ghantd from the temple; so he, mount- 
ing on the head of Siva (the pindi), tried to catch the ghavtd (In that 
action, there was a ghantandda); and Siva was pleased, with that chance- 
virtue. The gambler was at once made an attendant by Siva. At another 
place Siva is shown as saying to Parvati that when he was fighting, making 
the noise of the ghantd, there arose a Jiriga, the destroyer of sin (Sk. P. 
V. 2.57.29). This was the origin of the holy place called Ghantesvara. 
Giving of a ghantd as a gift at Sangamesvara on the bank of the 
Narmada is also referred to as an act of virtue (Ib.~3.158). The ghanta 
is said to be the embodiment of all gods and that ofall musical 
instruments; hence it should be sounded.’ The shape and structure of 
the ghan{a is also specifically described. At the head of the ghanta 
should be Garuda. By doing this, it is said, there is no fear from 
serpents, or from fire or from the lightning. There may also be a disc 
at the head; in that case one gets release from sin. The sounding of 
the ghantd is mentioned at typical and specific periods—at the time of 
worship, at the sleep of the god, at incense, at waving the lamp round 
the god’s image, at the bath of the god’s image, and at anointing it. 
It was believed that where the ghantd stood, bearing the name of the god 
Visnu, there Visnu himself stays (Sk. P. II. 5.6.4-19). The ghantd is the 
emblem of the goddess Ekanaméa, who was three eyed and was created 
from the body of Parvati (Sk. P. I.3.19.45 ghantahasta trilocana).* 


1. Brahma P. 188.36» 
HAMTATATT TWF UTTATS THT | 


Sk. P. 1, 1.5.60 


Xa aera seat fraeatta frarayT | 
asfert: atftaeat wast amaze 


Nv 


3. Sk. P. 11. 5.6.4 
aatareaat wet adeanet aa: 
TATA BETA | TAT 1 


..4. The bell, with the axe, has been known in folk-lore as a female symbol. 





116 





Betel-leaf : The betel-leaf has unique importance, in that, in it are 
said to reside the ‘yearly powers’ (sdmvatsari Saktis) according to the 
Brahmanda P. (I1.4.32-17°). The betel-leaf turned into the vida (bida) 
called tambiila is to be shown to have been offered by Laksmi to Visnu, 
while making the idol of Visnu and Laksmi (Sk. P. II. 2.39.622P),+ 
This was in the context of the Jagannatha Ksetra. The point is referred 
to at another place also, where the image is described as of Visnu 
embracing, with the left hand, Laksmi, placed at the left, and accepting 
from her the betel leaf formed (into a bida-Sk. P. Il. 2.5.9-10).? 

The Brahmavai P. mentions the tambiila (bida) in one of the sixteen 
items of presentation at worship. Radha is represented as accepting @ 
tambitla from her attendant. (I, Prakrti-khanda. 10.109; 11.37 sakhida- 
ttam catambiilam grhnatim). In the worship of Savitri, the tambila 
made fragrant with camphor and other things is mentioned (Ib. 73.53 
Karpitradi-suvasitam=55,36 in the context of the worship of Radha; 
=39.33? in the context of the worship of Mahalaksmi by Indra). It is 
said to destroy the sluggishness of the tongue (Ib. 38.33¢ jihva-jadya- 
cchedakaram). There is reflected a custom to offer fragrant water (like 
Sarbat) and tambiila to a guest (Brahmavai P. II, Stikrsnakhanda, 70.2 
where Akriira is treated with delicacy —sakarpiiram ca tambilam cakha@da 
vasitam jalam: cf. Padma P. Ststikhanda 55.49, in the case of a traveller). 
The tdmbila along with fragrant substance and gold-dust is also 
mentioned. Paragurama is said to have offered this delicacy to the 
brahmanas, in the funeral rites of his father (Brahmavai P. Ganapati- 
khanda 28.504 suvarnasdrasahitam tambulam ca suvasitam: for suvdsitam 
tdmbiilam see also I. 16.179, where Tulasi is said to have offered it to 
her husband Sankhaciida). 


But tambilla was forbidden in certain cases. The ascetics (yati), 
the brahmacdrins (students dwelling with the preceptors), and the 
widows were forbidden to eat it. It is said that for these persons it was 
equal to eating beef (Brahmavai P. Brahmakhanda 28,19-20;=II, 
Srikrsnakhanda 83.100-101). 


The chewing of the betel leaf while hearing the story of the god 
(hari-kathd or Kirtanam) is censured. It is said that those ‘who hear 
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the Katha while chewing the betel leaf are made to eat dog’s excreta when 
they go to hell. (Sk. P. II. 1.27.42; also cf. Siva P., Mahatmya, 6.43)2 
However, the Padma P. Brahmakhanda 6.32) mentions a courtesan 
who ate tdmbild in a temple, and was emancipated by applying the 
lime (ciind) to the temple wall, and we have the various ingredients of 
the bidd-leaf, betel-nut, lime, catechu (Ib. V. 1.60.55-58).4 


According to acustom recorded in the Sk, P. (VI. 210.4) it was 
taboo to eat a betel leaf that was torn on the creeper itself.® (i.e. not 
whole). A king did so; hence the expiation was to eat a whole tambiila. 
The Nagavalli (betel-creeper) is the most auspicious and sacrifice- 
worthy. If it is taken in mouth in an improper way (ayathdyat) it causes 
many faults (Ib. 9). About the origin of the betel-creeper the account 
says that at the churning of the ocean (amrta-manthana) the gods 
drank nectar from the jar that came out of the ocean. The nectar 
that remained was placed in the Nandana garden of Indra, where there 
was the tying-post for the elephant. Due to the influence of the rut 
of the elephant the jar broke, and from it sprang up the creeper. 
Getting support of the post, it rose high. The gods saw the leaves of 
this creeper, and experiencing that they were of excellent fragrance, 
they began eating it, especially for cleaning the mouth (vaktra-Suddhi). 
As it sprang, being supported by the ndga-dldna, it became known as 
Nagavalli (Ib. 48-50). This Nagavalli, was brought to earth by a king 
named Vanivatsaraka, who practised penance and propitiated Indra 
(Ib. v. 55). 


When Brahma was anxious due to there being no sacrifice and 
rituals, a poor man approached him. He was poverty incarnate. He 
said that he was tired of being in the houses of the brahmanas, and 
that Brahma should suggest to him some rich place. Brahma said to 
him—‘‘You should always stay on the tip of broken betel leaves; and 
your wife at the tip of the rdmbiila (tip of the leaf); also at the stem 
(vrntesu) of the tdmbiila leaves, be your sons; and at night you should 
stay at the catechu. These four places are the loop-holes of the rich, 
and especially of the kings (Ib. 70-76). If a person eats a ciirnapatra the 
expiation is that he should worship a brahmana on an auspicious day; 
offer him clothes, unguents etc. He should get a golden betel-leaf; 
place a pearl in it for ciirna (ctina); the Vaidirya for a betel nut; for 
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catechu silver (Ib. 82-86) and give away. It is further said thata 
mouth without a t@mbila is not a mouth; but it is a hole of the wretched, 
Daridra® (Ib. 93). 


1. Sk, P. I. 2,39.628> 
weal carpet aft areqe cach aat | 


2° Ip. 11.2,5.9°4 
aranied feaat aedt artatfrsra agar | 


108, 
adele TeATeaTa fat FAA | 


3. Sk P. IL. 1.27.42 
areas waaedt F Hat poafer Ta | 
gafacst wend ace a Taft fe 1 
cf. Siva P. Mahatmya 6.43 
arrge wetaeat F praeilat aT ATT: | 
zafarst qaaRaaa aT AHH _T: 
4. Ib. V. 1.60. 57,58 
grange a atgectad fer 
wae fara: ste: gate: aetAaT | 
qaaaaa: stat: afetr FY AAA | 
agtutaaetisadt a: gourfa way 


The mention of Khadira (Acacia Catechu) makes clear that catechu was pro- 
duced from it. Catechu is kath-kat in Marathi, and kartha in Hindi. 


5. Sk. P. VI. 210.4 
The reading is qoffqaaufaaH; andthe com.says— aurgata aga 
afer-atfe ca fei at afnd era ser wei a adery ovis quit 
=cunam, lime, without anything else ? 

6. Sk. P. VI. 210.93 
argaatad mer ge eayfadtad | 
armen after aafadt a fe agaq i 


119 





Betel-nut : The Sk. P. (VII. 1.166.120) mentions that betel-nuts were 
made fragrant, they were also kept soft or tender (pigiphalani hrdyani 
vasitGni mrdiini ca). 


Bhadrayu : According to the Siva P. (II1.4.40ff). Bhadrayu was 
abandoned by his royal father in childhood, and died due to the effect 
of poison (ksveda-dosatah), He was restored to life by Rsabha, who 
was an incarnation of Siva. When the prince became sixteen years of 
age, the sage Rsabha approached him. On being worshipped by 
Bhadrayu the former taught him the duties of a king, and also gave him 
a divine sword, an armour that would kill the enemies; and touching 
him with the ashes (bhasman) on his own body gave him the strength of 
twelve thousand elephants. Bhadrayu married Kirtimalini and ruled 
the Kingdom (after his father) for many years. Once as Bhadrayu was 
sporting with his wife ina forest, Siva and Parvati (Siva) approached 
him as a brahmana couple harassed by a tiger. As the King stretched 
his bow to shoot at the tiger, the latter ran away taking the wife of 
the ‘Brahmana’. Now, the brahmana blamed the king for this and, in 
return, asked for the latter’s wife Kirtimalini, Bhadrayu gave her to 
the brahmana and was about to enter the fire; but Siva revealed his 
own form and blessed him (Ib-27.6ff). 


The Sk. P. (III. 3.10.3ff) records a similar account, with a few 
additions. According to it, Bhadrayu was a brahmana in his former 
life named Mandara, and stayed with a prostitute named Pingala. He 
had honoured Rsabha, Siva-yogi, in that life. After death he was born 
as the prince of Dagarna. But. while he was in the womb his mother 
was poisoned by the co-wife, as a result of which both the mother and 
the child, when born, suffered. They were, hence, abandoned by the 
King (which is corroborated by the account in the Siva P. noted above). 
Being thus abandoned, they took resort to a Vaisya, where the suffering 
child died. The mother lamented loudly. Now, the same Sivayogi 
(Rsabha) came along, and revived the dead child with the help of the’ 
bhasman; and he renamed the child as Bhadrayu; and also gave him 
divine missiles (astra-s). Now, Bhadrayu helped the King (his father) 
and defeated the king of the Magadhas. In due course of time, he 
married Kirtimalini, who was none else than the prostitute Pingala of 
the former birth (Ib. III.3,10-12; 13314 gives the tiger episode). 
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Bhairava ; Bhairava is described sometimes as the form of Siva him- 
self, and sometimes as a powerful person produced from his body. The 
Agni P. (52.9-11) describes him as follows : “Bhairava has in his hand 
the arka (which indicates the sun, the lightning-flash, a sun-ray, the 
sun-plant), he has his teeth protruding, (danturdsyah), has the 
moon in his locks tied in a knot (jatendu-bhrt). He has in his various 
hands, the following weapons —Khatva (generally mentioned as khat- 
vafiga, indicating a short staff surmounted with a skull); a goad 
(afkuSa), an axe, an arrow on one side, along with the palm raised to 
the abhayabhrt position (abhayamudra); on the other side he has in his 
hands the bow, a trident, a khatvanga, a noose, and one hand in a4 half 
varada position. He covers his body with an elephant-hide and wears 
the leopard-hide; his ornament is the serpent. He sits on a corpse; he 
has five faces and is worshipped in the midst of the mother-goddesses 
(Ib. 11 matymadhya-piijyah). According to the Siva P. (I. 8.1) he is 
created by Siva from the place between his eyebrows, to annihilate the 
pride of the brahmanas (brahmadarpa-jighamsaya), He is to be worshi- 
Pped for the pacification of ghosts and great sins (Ib. I. 18.127; 130). 
According to an account, when Brahma and Visnu were quarrelling for 
mutual superiority, unmindful of the supremacy of Siva, a column of 
light rose in between them (a very common motif in the Puranas; it is 
the jyotirliiga). From this flame arose Siva. When Brahma disregarded 
him, Siva created Bhairava, who cut off one of the five heads of Brahma 
with a nail of his left hand (Siva P. III. 8.37-52). Siva asked him to 
always bear the Kapala (head of Brahm4) to nullify the sin of brahma- 
hatyd, and sustain himself by begging. He was asked to roam every- 
where except Varanasi; and as soon as he reached Varanasi he would 
be free from brahmahatya.1 


Once Siva-Parvati were sporting and appointed Bhairava at the 
door. Now, in the middle Parvati, with the consent of Siva, came to 
the door freely with her countenance changed due to infatuation 
(unmattakrtih). Bhairava saw her and taking her to be an ordinary 
woman forbade her from going out, as he was attracted towards her due 
to her form. Getting angry, Parvati cursed him to be born on the 
earth asa human. Thus Bhairava was incarnated on the earth in the 
human form, and named Vaitéla (Siva P. UII. 21. 2-11). The cutting of 
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the head of Brahma by Bhairava is alluded to elsewhere also (Kiirma P. 
II. 31.67-91), where he is identified with Siva (see under “Siva”’). The 
account goes on to state that Bhairava roamed, with the Kapala in his 
hand?, begging everywhere. Siva sent his daughter Brahmahatya 
behind him instructing her to watch the time when Bhairava entered 
Varanasi. He also asked Bhairava to approach Visnu. Now, roaming 
about in an abnormal wear (Ib. 74°» dsthaya vikrtam vesam) he reached 
the abode of Visnu, where he fought with Visvaksena,* his gate-keeper, 
whom he killed and went into the audience of Visnu. Having seen him 
Visnu struck his head and therefrom a stream of blood oozed forth 
which he collected into his Kapdla. The blood streamed for a thousand 
years and yet the kapdla was not filled. Visnu asked him to go to 
Varanasi, which he did. Later Visvaksena was brought to life. 


The Sk. P. (V. 1.64.5-6) informs that Bhairava was a yogin, who 
troubled the yoginis.4 There were the ganas (groups) of yoginis called 
Krtyas, who were formed from the wheel of time (Kdla-cakrakrtah). 
Among them was a yogini called Kali, who fostered Bhairava as her son. 
He controlled nine mothers (mother-goddesses). It is enjoined that 
one should worship Kalabhairava at Avanti in the bright-half of the 
month of Asadha on Sunday, also on the eighth, ninth and especially on 
the fourteenth or on any auspicious occasion like the birth, marriages etc.° 
(Ib. 11ff; Ib. 16-26 at the P. are mentioned as ‘Bhairavastaka). The Sk. 
P.(V. 1.70.48-49) mentions Bhairavas as being eight in number: (1)having 
a staff in hand (Dandapanih); (2) Vikranta; (3) Mahabhairava; (4) Batuka; 
(5) Balaka; (6) Nandi; (7) Kalabhairava; and (8) Ksetrapala. These 
are Bhairavas at Avanti. However, there are eight others at Varanasi as 
it guards—Ruru, Canda, Asitanga, Kapali, Krodhana (getting angry), 
Unmattabhairava, Samhara and Bhisana (Sk. P. IV. 72.92,93). Out of 
these Kapali Bhairava (‘‘one who holds a skull”) is near the Taksaka 
Kunda of Varanasi (Ib. IV. 66.13). The abode of the Bhairava is the 
giver of gain in that, any lore learnt there becomes fruitful within six 
months (Ib. 14). With the sight of the Asitanga Bhairava there is 
no fear from the god of death (Ib. 68.71). The Sk. P. mentions other 
names of the Bhairava and also gives their etymologies. Bhairava is 
called so because he “‘sustains” (bharandt, Sk. P.1V. 31.43). Other 
names are Amardaka (Ib. 44, as he ‘“‘crushes’” the enemies, @mardayasi); 
yet another name is Papa-bhaksana (Ib. 45). 
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The Vamana P. (ch. 44) mentions yet another set of eight Bhairavas, 
produced from the blood-streams from Siva’s head, which was struck 
by Andhaka ina fight with Siva. The Bhairavas are as follows :— 
(Ib. 30-38). 


(1) Vidydrdja: produced from the eastern stream of blood; he is 
lustrous like the fire, and wears a garland of lotuses; 


(2) K4lardja: produced from the South blood-stream; he is like 
the black soot, and is ornamented with corpses; 


(3) Kdm4rdja: from the Western stream, with a hue of the atasi 
(a linseed)-flower, and is ornamented with leaves; 


(4) Somardja: from the northern stream, bearing a lance, and 
ornamented with the garland of discs; 


(5) Svacchandardja : from the blood at the slit, like the Indrayudha 
(rain-bow), and ornamented with a lance; 


(6) Lalitaraja: from the blood that fell on the ground, of the 
hue of collyrium (saubhdijana). 


(7) Vighnardja: (Here no particulars obtain; and though Vighna- 
raja is said to be the eighth, there are mentioned only seven, 
probably Siva himself is the eighth).° 


An interesting tale is recorded in the Sk. P. (VIL. 1.152.3-15), 
according to which once Narada saw the lute discarded by Sarasvati in 
the Brahmaloka. He took it through curiosity and began playing on 
it. But he did a bad job withit. From it came out seven brahmanas 
and fell unconscious. They were the seven notes (svaras).’ Narada was 
amazed, and asked Brahmd about them. Brahma told him that the tunes 
sounded in an absurd way were seen in the form of the brahmanas. Hence, 
he who does not sound the tunes properly kills them and the tunes 
are actually alive and are the brahmanas.® Brahma asked him to go to 
Prabhasa and worship the Bhairava at the Brahmakunda. He did it; 
also established a linga=Naradegvara and was free from the sin. It is 
said that he who plays faulty tunes on a lute has to go to this place for 
freedom from sin.® 
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1. There is a small shrine of Bhairava at Varanasi;; it is famous for guarding 
the city, and also for protection from evils and ghosts. 


2, This is the basic practice of the Kapalika sect, a sub-sect of the Saivas. 


3. The Mb. mentions him as an ancient sage, and does not have the typical 
Bhairava; he is a naga there (Sabha. 7.18 in the Southern recension). Visva- 
ksena, also named as Visvaksena, is given as a name of Visnu also, later. 
Sisu. X. 55; Raghu. 15.103 


4. Sk. P.V. 1.64.5 
Gels ATaAY ATT aT ATATATATHTTH: | 

5. A shrine of Bhairava is located at the place called Bhairavagarh, on the bank 
of the Sipra, at Ujjain. 


6. The Sk. P. (VII. 1.137.1) mentions also the Kankala bhairava, established by 
Bhairava at Prabhasa. His worship is enjoined on Sravana-Sukla paficami 


(Sth bright); and Agvina suk/a Astami (8th bright). 
7. Ibid. 152.5, 
ate araareat aaron afar aha 
HICTUET faemat lesa: TSTHTeA: 1 
Here clearly the technical word ‘mirchand’ for the ‘aroha-avaroha’ is worked 
upon by a word-play. 
8. Ib. 8. 
Us eat Hara ylesar: therat Ula | 
aaa ood ate = sarqAT 
Ib. 9, 
amass F FATTT | 
TAG aT BT aTAAATAAT 1 
9. Ib. 14 
WAM aeAaey att za TAT TATA | 
a reraayeqat wt weSHseaTT 


Bhojaka : The bhojakas are the priests of the sun god. The Bhavisya P. 
(Brahmakhanda 117.5ff) which deals in details with the solar cult and 
sun-worship gives a complete picture about these priests. It depicts 
the sun as saying to Aruna, his charioteer that, the bhojaka is, in 
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essence, the devalaka (a person who keeps a temple, or serves as priest 
ina temple); and the devalaka of the sun-temple is a bhojaka. The 
bhojaka is termed brahmana if he follows the rules of behaviour and 
worships the sun.1 The bhojaka is said to have been created by the 
sun from his own lustre (Ib. 7). It is said that once a king named 
Medhatithi who was the son of Priyavrata, could not establish and 
worship the image of the sun god. He propitiated the sun. The god 
blessed him with his darSana (personal audience) and created the 
bhojakas. As the three other varnas (i.e. Ksatriya, Vaisya and Sidra) 
were not entitled to perform the rituals related to the sun-temple, the 
sun created the first varza, and named it first Bhaga (Ib. 22-23). As 
the sun-god contemplated their creation, these were produced from 
various parts of the body. As soon as they were born they began 
chanting the four Vedas and the Upanisads, wore tawny-coloured 
garments and bore in either hand a lotus (solar-symbol) and a small 
basket (Karanda).? They were eight in number, two each being born from 
his head, chest, thighs and feet. These bhojakas were asked not 
to take food at the house of the Siidras, and also they were ordained 
not to take and eat all food offered to the idol of the sun by a Sudra 
(Ib. 47-48); also food offered by a Siidra at the house of a bhojaka was to 
be discarded by the latter. They were asked to sound the conch before 
the sun-image, and sound it always (Ib. 51-52). They were also known 
by the term Maga or Magadha, as they concentrated on Maga who is 
the sun-priest (Ib, 53°¢ magam dhydyanti ye yasmat tena le magadhah 
smytah). They are ordained to wear the abhyaiga (called also avyanga, 
which is like the sacred thread; see under “‘Avyanga’’), to tonsure the 
head and keep the pig-tail (sikha). About their special ritual it is said that 
they mutter the Gayatri (=Savitri verses sacred to the sun-god) thrice a 
day before the sun-god. They fast on the 7th bright of a month, have 
nakta (one meal only at the evening time, prior to sun-set) on Sundays, 
and onevery bright 6th (Ib. 54-56.) The Bhavisya P. (Brahmakhanda 
141.5ff) gives particulars of the caste of the Bhojakas. According to 
the account Bhojakas were born of the Maga and the ten daughters of 
the family of Bhoja. The Magas, in this account, are said to be 
the Brahmanas born of the body of the sun, while the Mandagas (or 
Mandakas) were Sidras. The Magas were originally ten in number 
born of the body of the sun, while the others (Siidras) were eight in 
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number, who married Sudra girls (Bhag P. Brahma 141,5-8). The 
Magas are said to be of four types—Agni, Soma, Bhojaka and Aditya 
(Ib. 139.44) and they are mentioned as dvijdtayah.* (brahmanas). 
According to another legend the Magas sprang from Jarsabha, the son 
of the sun-god from Niskubha. Niskubha was the daughter of the 
sage named Sujitvan of the Mihira gotra (Mihira is the sun-god). One 
day, when Niskubha was playing with the fire, the sun-god saw her and 
was attracted by her beauty. He entered the fire and became the son of 
the fire-god. There he united with Niskubha. Jarsabha was the son 
born to them. (See ‘‘Maga’4; ““Avyanga”’; “‘Sun’’). 
1. Bhav. P., Brahma. 117.5-6 
earaag & fas: iar at qaafer fe 1 
HURT CAAT TAT F LTAAHT: GT | 
Waa Aiasi efaa: Tar | 
ama AIT TaTTOTATT ALE 
2. Tb. 24 
afraraesa aia: TeTaTcAt ASAT: | 
qofra AGU dart aTWiafgs: GT 
25ab, 
PITTA: Aa BOSTEGT APT: | 
3. Bhavisya P. Brahma. 139.44 
RATA ATT Ma: AAaTAT: fETaT: | 
wratfzerrcar fe fesse ofeatican: 3 


cf. also. Ib. 144-25-26. 
ASTM Wares at arene: Thealfeaa: 1 


ARIAT ATT Ga walftat: 
arateaa azar he-sae ees FI 
wafer ageaty Ga F dlsTaepar: 


Birch : (tree); leaf of (for other trees see under ‘‘Trees’’) : The birch- 
leaf figures in what is termed ‘tvaritd vidya’ and is associated with 
sorcery. It is said that to vanquish an enemy, (after drawing 
his figure) on a birch-leaf it should be heated on the embers of the 
Khadira tree (Acacia catechu), crossing it with both feet (Agni P. 312.10 
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tdpayet khadir dng arair bhiirjam @ kramya padayoh) (for another method, 
see under ‘“‘Beasts-’’-—Acquatic, tortoise-). According to one method, 
if the name of the enemy is written on the birch-leafin a cemetery and 
worshipped there, the enemy is sure to die (Ib. 18ff). To control the 
enemies the following method is suggested. On a tablet of earth one 
should write with cow-bile (gorocand) and saffron, the word hrift eight 
times—i.e. at the four main quarters, and at the subordinate (middle) 
quarters, and in the middle one should write the name of the enemy; 
he should then wrap it ina birch-leaf and wear it in the neck asa 
talisman (Ib. 121.15-17). By the same talisman (without the name of 
the enemy inthe middle) one can avoid death (Ib. 20. bhiirje mrtyu- 
nivadrnam). 


Birds : The Puranas have various references to the birds, and of 
various types. In certain cases, the birds are mentioned in a causal 
way, while in certain cases with a specific belief. For example, some of 
the birds are said to be jatismara (‘remembering previous births’) 
(Sk. P. VII. 1.22.9). In general birds were believed to be pure at the 
mouth; i.e. fruits dropped from their beaks, or pierced by their beaks 
were thought to be pure [Agni P. 156.10 Sakuniném mukham (Suddham); 
cf. also Vamana P. 15.15, gakunih phalapatant (Sucih)]. The Sk. P. 
(I. 1.14.10-11) refers to a Vedic myth?, when it says that from the three 
heads of Visvariipa. that were cut by Indra, various birds were produced 
—from the soma-drinking head were produced the Kapiiijalas (the 
cataka or the tittira according to Dict. -Apte); from the wine-drinking 
one were produced the Kalavitikas (sparrows); and from the third one 
were born the francoline partridges (tittiras). The Sk. P. (I. 1.18.3) 
says that being afraid of Bali, the gods took the forms of various birds 
and flew away. Indra took the form of the peacock; Yama that ofa 
crow; Agni of a pigeon; Varuna that of a kapifijala, Vayu that of a 
paravata (pigeon); and Siva of a frog. At another place Siva is said to 
have distributed the fire in his eye among the bees and in the mouth of 
the Cuckoos (Sk. P. I. 2.24.43f). The Padma P. (Adi. 4.2-12) mentions 
the birds called bhdrunda, that are said to throw the dead in a crevice 
or a valley, in the Uttarakuru country. 
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The Cock is said to be inauspicious if he crows at the pradosa (the 
beginning of the night) near the dwelling (Agni P. 263.28); but balls of 
cooked rice are said to be offered to the cock for the gain of tenderness 
(Brahmanda P. Il. 3.12.349»).? 


The Crow is oftener mentioned than the cock and in various 
contexts. A pinda is said to be offered to the crow in expectation of 
long life (Brahmdnda P. Il. 3.12.33¢).2 The Agni P. (264.22ff) 
mentions the traditional belief and custom regarding the crow in the 
offering of pindas to the manes, and in general. It ordains bali— 
offerings to the crow in the morning and also in the evening, outside 
the dwelling; and then the pindas to the manes should be offered in the 
morning, but not in the evening. The pizda should be offered first to 
the dead father, then to the grand-father and then to great grand-father; 
lastly to the manes in general (Ib. 23" pitrmatre tato arpayet); and one 
should invoke the crows to accept the pimdas (Ib. 25).5 


Sin is associated with the crow; and it is recorded that the King 
named Dasarha once tried to enjoy his own wife per force; this was a 
sin. But as soonashe recited the Siva-mantra imparted by the sage 
Gargya, who also touched him, from the Kings’s body flew out many 
crows (Sk. P. III. 3.1.58). The crow is also an ill omen. If the crow 
sits on the head, it is indicative of imminent death (Siva P. V. 25.28), 
andifa person is surrounded by crows, he is sure to die within six 
months (Ib. 24¢4), If crows enter the citadel from a_ particular quarter, 
it is indicative of the citadel being attacked from that side (Agni P. 
232.1); and if, in the army or a caravan, a crow enters from the left, 
croaking with fear, it portends fear for the army (Ib. 2); likewise if the 
crow comes in front crowing it is indicative of trouble in the journey; if 
he comes from the left side, he is sure to give wealth; but if he comes 
from the south he is sure to destroy wealth (Ib. 9). Whatever materials 
he brings near, is indicated to be gained, and whatever he takes away 
is sure to be lost (Ib. 6). The crow croaking in his nest is extremely 
gainy; if he is seen in an arid place he is inauspicious; but if he is full 
of mud he is auspicious ({b. 12). If he has something dirty (amedhya) in 
the beak, he fulfils all desires (Ib. 13). If the crow flies to-and-fro in 
the door, he portends the arrival of a lost person; but if he throws a 
ted material, or a burnt thing Zn the house, he indicates fire to the 
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house (Ib. 4).”_ A crow having coitus is unholy (Agni P. 263.29).2 In 
sorcery for hatred the feather of a crow figured, along with that of an 
owl; these two are enjoined to be offered in fire (Agni P. 260.11 
vidvesane ca paksmani kaka-kausikayoh). Also the blood of the crow is 
used in sorcery. Itis said that to vanquish the enemy, or the hated 
ae aoe smeared with the blood of a young (asi born) crow. 
along with the bones of a hawk, shou . : y 
left hand (Matsya P. 92,149).9 Id be offered into the fire with the 


If the Harita bird flies to the Opposite side without a note, it is a 
good omen (Vamana P. 42.15°*—Sakuniseapi harito mauni yati pardri- 
mukhah). 


The Hawk has been referred to (under the Crow). It is also said 
that if the bija’® of the hawk is inscribed in the sword it is sure to kill 
the enemy (Agni P. 312.15). It is also ordained that a person wanting 
to vanquish the enemy, should prepare his image; and consecrating the 
dagger with sorcery-mantras belonging to the hawk (invoking the hawk), 
with it he should cut the image (Matsya P, 92.150¢4-15 1b), 


The Owl"? along with the crow is mentioned in sorcery (see above 
in ‘crow’). At another place, in the context of the vow on the Navami 
(ninth day), it is enjoined that in the south-east quarter an owl is to be 
carved with the dagger and worshipped (Agni P. 185.138), If an owl 
is seen at journey it is a bad sign (Ib, 294.40). 


Peacock : It has been referred to actually through its feathers. In the 
context of the ornamentation of the goddess Tvarita, it is said that she 
should have a canopy made of peacock-feathers (Agni P. 309.8%) 
and she should have a head-dress of peacock-feathers (Ib. 7 mayiira- 
valaya-picchamaulih. Ib 8 simhasanastha maytrabarha-cchatra-samanvita). 
The peacock-feather was used in the worship of the deity for waving 
(Ib. 58.118” mayiirapicchena udvartya) 12 


The sight of the white Pigeon is said to be auspicious on journey 
and so is the case with the Swan (Sk, P. II. 2.11.55); but if a pigeon 
enters the dwelling, it is an inauspicious thing (Agni P. 263.28°).!° Like 
the crow, if pigeon sits on one’s head, he is sure to die soon, i.e. in 
one month" (Siva P. V. 25.28). 
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The Vulture, like the crow, is inauspicious; and if it howers at the 
start of the journey it is bad (Siva P. V. 25.24)** and the person dies 
within six months. If at the journey a vulture is met, it is inauspicious 
(Agni P. 294.40). The bone of a vulture figures in a sorcery-device. 
Itis said that if the bone of a vulture, that of a cow and the old 
wreaths (nirmdlyam) are buried in the door of the enemy, the latter is 
sure to die. 


1. Tait. Sam. Il. 5.1.1. : 
cf. Jai, Br. II. 156,157 where from Indra’s body creatures and other things 
are said to come out. cf. Mb. Santi, 342.34 


2. Brahmanda. P. I. 3.12.348> 
aguas geHeTT: area | 

3. Brahmanda P. II. 3.12.33°4 
mera aaa: waht | 


cf. Sk. P. VII. 1.206.78 
maa aged aaa: Tea | 
HAW Hao FIREMT: TaTTAT I 
4. Agni P. 264.22 
afar afeerar care ATH ATR TSA | 
frosfaaoe gate da: ata 7 ATA I 
5. Ib. 25 
& ara: sfreg aa fos STA | 


The early practice was to give the pindas to the cows, goats, brahmana, the 
birds in general, or throwing in water. Manu III. 260-261. The yajna, Sm. does 
not mention birds, though it mentions the others as Manu; Yajiia Sm. 1. 257. 


6. Sk, P. IM. 3.1.58 
aaa | AGT, VSTTATATT | 
Fraiqedea agg arzat: Waste: 
7. Agni P. 232.4 


sifrarmgcata: Haake WAVTTT | 
wat arg qe ged fercrafeiaaas: 1 
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8. Ib. 263.29» 
arat aera sft (aH) 1 

9. Matsya P. 92.144 
PEOIC CEC ICU RIE Oct 
afret arraetat aarfeartaganr: 11 


10. The word bija has several meanings, including ‘seed’? and “mystic letter’. 
Here it probably indicates “marrow”. 


11. The owl was inauspicious in the Vedic times also; cf. RV. X. 165.4. 

12. A Variant WAtftce is probably scribe’s fault. 

13. A pigeon was also inauspicious in the Vedic times; cf. RV. X7165. 1-5 where 
it is called the ‘winged weapon’ (of Yama or Nirrti). 


14. Siva P. V. 25.28 


qiet are: acter fireearaer favaft 1 
atest g feat opquiadta a daa: 
15. Siva P. V. 25.24 

aweas THT Waa TTA: | 
Birth : About the normal way of conception and birth it is said that the 
male seed (Sukra-“semen’’) falls into the vagina and gets mixed with the 
female seed (Sonita, “blood”’). If the latter is more a girl is born; and 
if the former is more, a male child is the result. If sexual union is done 
on an even day (after menstruation) a son is born, and if on an uneven 
day,a girl is the result. Union on a Sunday, Tuesday and Thursday 
results in the son; on other days, the result is a girl. A child 
born in the first part (prahara) of the day is short-lived; in the 
middle part, of moderate life; if in the latter part, long-lived. The 
foetus, as it grows day by day, forms into a ball like. a jujube fruit on 
the seventh day. At the third month it forms into a sizable ball of 
flesh, devoid of hands and feet. In the fifth month, the foetus forms 
into a full miniature body. Inthe sixth month it gets endowed with 
life. For about four months thence it gets sustained on the mother’s 
nourishment; and being impelled by the wind, it comes out; as ‘born’. 


In addition to the normal way of birth the purdnas, like other 


mythical documents, have account of other varied types of unusual 
births. Technically there are various species of life, which are called 
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yoni. Thus the Agni P. (84.31-34) mentions them as fourteen in num- 
ber (31°¢ yonayo, pi caturdasa), while the Vamana P. (11.15-27) 
mentions them as twelve, which it calls dharma-yoni (tdsu dharmds ca 
dvadaSa). The yoni-s, according to the Agni P. are—the first is of the 
gods like Soma etc.; among the beasts the horse is included in the 
devayoni (gods); then come the wild beasts, then the birds and then other 
beasts; the creeping creatures (sarisrpas) are mentioned there-after; then 
come the stable things as the fifth (sthavaram paiicamam sarvam); then 
the sixth yoni is sub-human (amGnusi); then the paisdca, the rdksasa, 
yaksa (pertaining to the yaksas), the Gandharva (of the Gandharvas), 
and Aindra (of Indra), (this comes to 11 in all); then Saumya, 
Prajesvara and Brahma (=total 14). The twelve yonis mentioned by 
the Vamana P. are based on human nature, and are :— Deva, Dailya, 
Siddha, Gandharva, Vidyadhara, Kimpurusa, Pitrs, Arsa, Manava, Guhyaka, 
Raksasa and Paisaéca. The Vdmana P. mentions also the various 
qualities of these various yonis. They are as follows :—(1) Deva 
(Ib. 15) :—Always engaged in sacrificial rituals, studies and ultimate 
knowledge; worship of Visnu. (2) Daitya (Ib. 16) :—strength of arms, 
jealousy, war-desire, honouring the rules of conduct, and devotion to 
Hara, Siva. (3) Siddha (Ib. 17) gain of yoga (yoga-siddhi), study, know- 
ledge of brahman, devotion to Visnu, also devotion to Hara. (4) Gan- 
dharva (Ib. 18) :—Excellent worship (utkrstopasana), knowledge of 
dance-music etc., devotion to Sarasvati. (5) Vidyadhara (Ib. 19) :— 
attainment of (magical) lore, scientific knowledge (vijfidna), mind to 
prowess, devotion to Bhavani. (6) Kimpurusa (Ib. 20) :—Knowledge of 
the Gandharvavidya (dance, music etc.), skill at all arts, devotion to the 
sun. (7) Paitrka (Ib. 21) :-- respect for brahmacarya, interest in yoga- 
practice, movement everywhere, truth. (8) Arsa_ (Ib, 22) :— 
brahmacarya, japa (muttering the holy name), knowledge of dharma. (9) 
Manava (Ib. 23, 24) :—study, brahmacarya, yajaiia (sacrifice), giving of 
gifts, generosity (akarpanyam), ease (an-Gydsah), pity (daya—co mpassion), 
forgiving, sense-control, auspiciousness, purity, devotion to Siva, to the 
Sun and to the goddess. (10) Guhyaka (also known as Yaksa) (Ib. 25):-- 
Lordship over wealth, enjoyments, study, ego, lack of pride, worship of 
Siva. (11) Raksasa (Ib. 26):— desiring and polluting others’ wives, 
covetousness, study, devotion to Tryambaka (Siva). (12) Pisaca 
(Ib. 27) :—lack of proper thought (aviveka), ignorance, destruction of 
purity, falsehood, desire for flesh. 
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Unusual births : Utusual births are those that are generally, and popular- 
ly, known as ‘ayonija’ (not from the female organ). They are of various 
types, for example, from other body-limbs, from perspiration, from hair 
and even from the mind (in which case the progeny is termed ‘manasa’), 
one important motif being from blood. The general belief is that of the 
human or the sentient organism being potent with life, which can re- 
produce life. Of these the motif of “Blood” and “Body-birth” (see under 
“Body’’) have been noted independently, though a few cases may be 
seen under the present head. One important motif is that of birth from 
the sacrificial altar. It is said that Vrnda, the daughter of King Kedara, 
was born from the fire-altar. She is said to be a digit of Laksmi, the 
lotus-born (Brahmayai P. Srikrsnakhanda, 86.21-23)! Kalavati, the mother 
of Radha, is said to have been born from the fire-altar at Kanyakubja 
(modern Kannauj). It is said that king Bhanandana got her at the end 
of the sacrifice as she came out of the altar, naked and smiling, in the 
form of a child yet in the milk-sucking stage of life. His wife, Malavati 
took the girl to her bosom. (Ib. 17.119-122).2 


The Matsya P. (60.21-32) describes the birth of Urvasi from the 
thigh of the divine sage Narayana, to disturb the penance of Visnu (For 
Urvasi, more details, see under ‘‘Urvasi’’).2 The same P. mentions that 
the sage Vamadeva produced brahmanas from his mouth, the Ksatriyas 
(rdjanyan) from his arms, the Vaisyas from the thighs and the Sadras from 
the feet (Matsya P. 4.28).4 The great king Prthu is said to have been created 
from the right hand of Vena (his father) when churned (Ih. 10.7-9; 10; 
Agni P. 18. 12; this P. mentions the name as Vena; at other texts it is 
tightly, Vena; Vamana P. Saromahatmya 26.18-21; Siva P. V. 30.19%). 
From the left arm of Vena, that was likewise churned, came the Nisada, 
a dark dwarfish person (Ib; Vamana P. loc. cit. 19).5 According to the, 
Bhag. P. (IV, 14.43-46) also Nisida was produced from the thigh of 
of Vena, when churned; but for Prthu there is a variant. According to 
this Purdya, both the arms of Vena, were churned,® and from them a 
pair of a man and a woman was produced (Ib. -15.29”).”? The sages said 
that the man was the aspect of Visnu, and the woman was the aspect 
of Laksmi, that from them the first to be born would be Prthu (Ib. 3-4). 
Aurva is said to have been born from the thigh of Brahma; and from the 
knee of Aurva was born the girl Kandali, who longed for the sage 
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Durvasas (Brahmavai P. Srikrsnakhanda, 24. 5-6).8 Similar account 

of birth occurs elsewhere in the Bhag. P. (III. 12.4), where we have 

Manyu and Prajapati born from the eyebrows of Rudra. Brahma is 

said to have created various sages from his various limbs (Ib. 23-27). The 

motif of churning a person out of another’s limb is seen also in the 

account of king Nimi. It is said that, the sages churned the body of 

Nimi, whence was borna boy. He was Janaka, called Vaideha (‘“‘born 

of the body-less’’), as he was born from the king Nimi, whose other 

name was Videha. As he was churned out (mathandj jatah) he was 

called also Mithila. He founded the city of Mithila (Bhdg. P. IX. 13.12- 
13). Iksvaku is said to have been born when Manu sneezed. (Ib. X. 6. 

4 Ksuvatah jajfie). The elephant of Indra (=Airavata) was born from 

the palm of Rudra (Vdmana P. 9.15), while a man like a mountain in 

size, and having eyes like chariot-wheels, being the vehicle of Dhanada 

(=Kubera) was produced from the foot of the goddess Ambika (Ib. 18). 
The two asuras, Madhu and Kaitabha, were born from the ear-dirt 
(karna-mala) of Visnu (Siva P. V. 45.53; also Brahma P. 180.37," 

while Varuna’s vehicle, the aquatic Sisumdra, was produced from the 
ear-dirt of Rudra (Vdmana P. 9.17). From his thigh was produced the 
buffalo, Paundraka, who was the vehicle of the god of death (Ib. 16). 
Mahakali called Mahamaya was born from the mouth and eye of Hari 
(=Visnu) (Siva P. V. 45.69); Iksvaku, the founder of the famous 
Iksvaku dynasty was said to be born from the nose of Manu (Ib.V. 37.18?) 
while the ASvins were born from the semen of the horse-form of the sun 
that oozed out of the nostrils and the mouth of the mare-form of Saranyi, 
his divine wife (Ib. 35.33 mukhato nasikayam tu). The Mahalaksmi is said 
to have come forth from the mouth of the angry Visnu and Sambhu 
(Ib. V. 46.11). Kali, with a dreadful face, came out from the fore-head 
of the goddess Parvati Parameévari (Vamana P. 29.56); from the mouth 
of the great goddess was produced the Vaisnavi, having the bow and 
arrows in her hands and mounting upon Garuda (Ib. 30.6-7°%); from her 
back was born Varahi, mounted upon the Sesa-naga (hooded serpent); 
the goddess Narasimhi, with prominent nails, was produced from the 
heart (Ib. 99). 
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There is a curious account from the Vamana P. (2.44-48) of the 
birth of a man from the arm of Narayana. But the motif is mixed. 
According to the desire of the sage Narayana, Siva smote the left hand 
of Narayana (Ib. 44° savyam nardyana-bhujam) with his trident (triStila) 
with force. Three streams came out of the fristila. One stream took 
resort to the sky; another was accepted by the sage Atri; and the third 
one fell into the begging bowl (kapdla) of Siva; and from it was born a 
young boy ready, armoured and dark in complexion, with bow and 
arrows in hand, roaring “whom shall I kill ?"’.*° 


The motif of birth from the body-parts glides into that of body- 
moisture. Thus in one account, demon Andhaka is said to have been 
born from Siva’s perspiration (Siva P. II. 42); and in another account, 
as Siva was fighting the demon Andhaka, perspiration rolled from his 
fore-head, from which was born a girl who was smeared with blood 
(asrgGpluta); and the drop of perspiration that fell on the ground, genera- 
ted a boy lustrous like the fire ember. Siva named the girl Carcika, as she 
was born from the perspiration and blood-smearing (Vamana P.44.41,42ff) 
and from the blood of Siva were born seven Bhairavas (Ib.). Five crores 
of ghosts are said to have been produced from the perspiration of the 
goddess Bhiitamatrka (Sk. P. VIL. 1.167. 104-9). They were panipdatra 
(having only the palms as a plate), subsisting on left out offerings, 
bearded hide-covered, and dry-skinned. Their ornaments were 
mortars (Ib. 106¢ ulitkhaldbharanaih...) and the winnowing baskets 
(Stirpa) were their seats. These ghosts were called Angaraka and were 
the followers of the goddesses. They were dwellers of the delivery- 
rooms (Ib. 108” siitikagrhavadsinah), and had their mouths extended to 
the ears. Another account about the motif of perspiration is as 
follows :—It is said that the sage Kandu was disturbed in his penance 
by the heavenly damsel Pramloca sent by Indra for this purpose. The 
sage enjoyed her; but when he knew his folly, he drove her away. As 
she went away in the sky, she wiped her perspiration on the leaves of 
the trees. This way the foetus that the sage had deposited 
in. her womb, which came out in the form of perspiration, 
struck up on the trees. The wind collected it into one. The god Soma 
(here the moon-god) sustained it with the vital airs. The child was 
a daughter named Marisa, who later became the wife of the Pracetasas. 
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So she was the daughter of Kandu and Pramloca, and also of Soma, 
the wind-god and the trees (Visnu P. I. 15.11ff-51).74_ At another place 
it is said that from the blood-drop of MaheSvari the demon Rakta-bija 
(“blood-seed”) was born (Ib. ff). From the mala (i.e. “dirt”) of Parvati 
was produced Gajanana; and another one called the mala-purusa (Vadmana 
P. 28.58) from the perspiration of Siva and Parvati mixed with the clay 
from the place of bath (Ib. 63-6512 Sk. P. VI. 142.15; also Brahma P. 
178.58-104). The Planet Bhauma (Mars) was born from the perspiration 
of Siva (Siva P. II. 10.14-27; see also under “Siva”). From the perspiration 
of Siva, again, as he was foaming with anger for the destruction of the 
sacrifice of Daksa, was created Virabhadra (Matsya P. 71.1 1-13). From 
Brahma’s perspiration were born the manes called Agnisyatta (Siva P. 
II. 3.48); from the perspiration of Daksa was born Rati (Ib. 51). Pers- 
Piration and blood together give rise toa new life in certain cases. 
Brahma is said to have been offering into the fire that was produced 
from his own lustre; he got Perspired in the act; while he scratched his 
fore-head with the Samidh (fire-stick) in his hand, a blood-drop fell 
down into the fire. From it was produced Nilalohita, Rudra Siva (Sk. P. 
V. 1.2.25-26). In this account the sacrificial setting is brought in; but 
the originai belief is that of the creation from perspiration or/and 
blood. The fluid of the body, sometimes, gives place to the hair, 
which indicates the -belief that hair was endowed with life. Thus, it is 
said that Indra killed the son of Tvastr (by name Visvariipa); and getting 
angry, Tvastr plucked out a hair from his fata (matted locks); he 
Offered it into the fire, and Vrtra was born (Markandeya P. 5.1ff; 
esp. 5 jafam agnau juhdva tam; and 6* tato vrtrah samut tasthau).1 
The Siva P. mentions the birth of Virabhadra and K4li from the jata 
of Siva (IL. 32.20-25; also Ib. II. 1.29 jatam utkrtya mahatim virabhadram 
ajijanat). Hair on the body also produce; and at times, the motif 
gets associated with the subtler principle, anger; thus there is a mixture 
of the mental activity (anger in this case) and hair on the body. From 
the roma-s (hair on the body) of Siva, due to his anger, were produced 
the gavas, Virabhadra and others, having lion’s face (Va@mana P. 4.17,18). 
The birth of a terrible person from the hair iscommon. Thus, when 
the sage Durvasas got angry with the King Ambariga, he suddenly 
tore away a hair from his matted locks. From it was born a terrible 
Person, sword in hand (Brahmavai P. Srikrsnakhanda 25.50-52). 
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Virabhadra plucked his hair, and from it were born many Rudras (Sk. P. 
VII. 2.8.105ff, they were, hence, called ‘Romaja’=“‘born of hair’; 
Brahmanda P. V1. 3.11.76-77 the kdsa grass from Prajapatis body-hair; 
Sk. P. Il. 2.18.12ff; trees from Visnu’s body-hair etc.). The birth from 
fire and anger get mixed, probably, due to the fact that both indicate 
heat; this is again subtly associated with the ocean. The earlier motif 
of perspiration isa mixture of heat and fluid. The demon Jalandhara 
was produced from the lustre of Siva, which was in the form of the fire 
coming from the third eye, mixing with the salty ocean. He was 
rightly called Jalandhara, and was the son of Sindhu (the ocean; Siva P. 
III, 30.37-38;"* cf. also Sk. P. II. 4.14 where the same account occurs, 
with the addition that the fire is due to the anger of Siva). From the 
(pure) anger of the gods that came out of their mouth mixed with that 
of Karttikeya, in discussing how to get rid of the demon Mahisa, was 
born a divine girl; and she was named Katyayani (Sk.P.VI. 120. 11.13).® 
In line with the nger, which is a subtle principle, falls also breath (which 
is the subtle principle from the mouth), and the hwikdra (which is the 
subtle principle from the nose). From the outgoing breath of Brahma 
was born the spring season (Siva P. If. 8.37) and from his hurikara were 
born men wearing a single tuft of hair (sikhd) and the brahmasiitra 
ie. “sacred thread” (Sk P. III. 2.10.4).2% Of the mind-born motif there 
are a number of examples; for example— Sandhya (twilight) and Madana 
(the god of love) were born from Brahma’s mind (Siva P. II. 2.19-23). 
(see also under “‘Body’’—creations. For the bhojaka—priest born from 
the sun’s body, see under “‘Bhojaka’”’). 


Birth from impersonal agencies are also noticed. One of such 
births is from smoke. Paithinasi, wife of Bharadvaja was once preparing 
the sacrificial cake (purodasa);17 now, from the smoke thereof a demon 
named Havyahana (“Destroyer of the sacrificial offering’) was produced, 
and he wanted to destroy the sacrifice after eating the puroddsa 
(Brahma P. 133.2-4). The motif reverts to that of birth from fire or 
sacrificial birth. Now, there are other contexts also. It is said that a 
poor brahmana named Pandava, who was staying on the bank of the 
river Vitasté, was abandoned by his wife and relatives. But he hada 
blanket, from which he got ason dueto the favour of Siva whom he 
propitiated. The blanket here, obviously, stands for the wife; and it is 
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also described in the same delicate note (Sk. P. V. 2.34.2-5).18 The 
Varadha P. (11.80) mentions a gem (mani) from which were born 
warriors with weapons in their hands. They were the kings in the 
Treta-age (their names need not be given here; see Ib. Ch. 36). The 
gem was with a sage called Gauramukha. The king Durjaya wanted to 
possess it; and he went with his officials and soldiers to snatch it; but 
as he wanted to fulfil his desire, from it came out the soldiers, as 
noted above. 


The natural body-fluid (semen) has been noted in many cases; but 
the imparting of the semen and the birth thereby is supra-natural. Semen 
as the male-principle and water as the female principle join to cause 
birth.1° The semen of one Satyadhrti fell in water on seeing a nymph; 
from it was born a couple and was fostered there (Matsya P. 50.9-10)."° 
In the natural course the semen forms the foetus; but it comes out of 
the mouth. Thus it is said that, being advised by Brahma, a girl called 
Kutila came to Udayagiri and released the foetus through her mouth 
(Vamana P. 31.14-17). The semen released in water, if drunk being mixed 
with it, also causes birth. In the context of the birth of Karttikeya it is 
said, that the water, mixed with the semen of Siva, got transferred to the 
fire-god who, in his turn, released it into the water (of the lake in this 
account, as against, that of the Ganga) which was given by the six 
Krttikas ina lotus-leaf to Uma, who drank it. From her right side** 
was born the six-faced Karttikeya, breaking it (Matsya 157.39-40);?° 
and breaking the thigh of Urva, came out his son Aurva (Ib. 49-50).7% 


The Kapdla-trisila motif already noted above subtly suggests the 
Kapala to be the receptacle-womb of the stream, and more so when a 
child is being said to be produced thereform. The motif becomes clearer 
when actual semen is said to fall into a variety of receptacles giving rise 
to creation. The most famous myth of this sort is that of the birth of 
Vasistha and Agastya (for the latter see under “Agastya”). According 
to the Matsya P. (199.13ff) Mitra and Varuna®* were practicing penance 
in the Badari-dsrama. Once they saw Urvasi plucking flowers. They 
both were moved with excitement on seeing her; and their semen fell 
On the deer-skin on which they sat. Being afraid of their mutual 
curse, they placed the semen. in a jar full.of water.. From‘it were born: 
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the two sages, Agastya and Vasistha®® (Ib. 27-29; also Bhdg. P. VI. 
18.5-6). About the same details are seenat the Siva P. (V. 4.23-25) 
with the difference that Vasistha was born from the jar, while Agastya 
was born from the semen of Varuna that fell into the water. The P. 
does not mention the plight of the two gods practising penance, nor the 
fact that the semen fell on the deer-skin and they put in the water-jar.?* 
The motif of the jar comes. in connection with the account of Mankana, 
the mind-born son of Kagyapa.*? This sage is said to have become 
passionate on seeing the nymph Rambha; his semen fell in water; but it 
was collected (naturally with the water) in ajar by a hunter. The 
semen got divided into seven parts; and from it were produced the 
seven Maruts (Vamana P. Saromahdtmya 17.4ff; see also “Mankana”’ 
and “Maruts”; for Mankana’s others powers see under “‘Ashes”’). 


According to an account from the Brahmavai P. (ststikhanda 
20.12ff) Kalavati, wife of king Drumila of Kanyakubja, was barren due 
to the fault in her husband. So, being advised by her husband she 
approached the sage KaSsyapa for union. The sage, however, did not 
accept her wish and was angry with her. It so happened that the sage 
chanced to look at the nymph Menaka and his semen fell out. The 
queen saw this, and ate up the fluid that fell to the ground. She 
conceived and, later, gave birth to a son, who had a lotus-mark on his 
feet. The birth of Krpa and Krpiis said to be from the semen of 
Saradvan that fell ona blade of grass. These blades were nurtured by 
Santanu (Bhdg. P. IX. 21.35-36). From the semen of Siva was born a 
terrible man having a skull and: a sword, hide-clothed (Sk. P. VII. 
1,167.23). The semen of Siva’s Jitigas (penises) that fell down at the 
curse of the Brahmanas, as he roamed naked in the Amarakantaka 
region, collected into a big Jiriga; from its fluid was created the river 
Narmada, and the /iiga became the Amarakantaka mountain. (See 
under Siva’). 


. According to an account from the Padma P. (srstikhanda 52.20-35) 
Santanu’s wife, Amogha, was once seen by Brahma in the absence of 
her husband. As he sat on the cot eying her, his semen fell down; 
and he left. When Santanu returned and recognized the semen as 
that of Brahma, he asked his wife to absorb it. She drank it, but 
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could not bear it; and she threw it out in water. Out of it was born a 
lustrous man wearing a garland of gems. The gods showered him with 
flowers and named him ‘Tirtharaja’, present in all holy places. A 
variant of the motif of semen-drinking comes in the context of the birth 
of Karttikeya. Agni, in the form of a parrot, disturbs the union of Siva- 
Parvati, and is compelled to drink the semen of Siva. From the 
remainder of the semen arose a lake. At this lake Parvati had drunk 
the water from the lotus-leaf. And from her side was born Karttikeya 


(Padma P., Srstikhanda 41.118-132) (for birth from ‘tear’ etc. see under 
“Body”’), 


A variant of the jar-motif is to be seen in that of a stone-tub. Once 

a sage named Sindhudvipa®* saw a divine girl (devakanya) bathing naked 
in the Narmada, and he emitted his semen in a stone-tub,. (Vardha P. 
95.16° caskanda sa munih Sukram Silddronyam mahdatapah). Mahismati, 
the daughter of an asura, cursed by the same sage earlier to be a buffalo 
i.e. mahisi,drank the semen, and gave birth to the child, known later as 
Mahisasura (see under ““Demons’’-‘Mahisasura’). The same motif is 
seen in the account which says that Drona, the great epic warrior, was 
born from the semen of Gautama that fell ina tub (drona; Siva P. 
V. 4.32-33)29, The motif of the swallowing of the semen obtains else- 
where also. Thus, the sage Vedasiras is said to have got excited at the 
sight of a nymph, Suci; and he emitted (caskanda) his semen.*° He 
. Said to the nymph, “‘our ‘seed’ is not unfruitful; hence accept it”. When 
he said thus the nymph drank up the semen of the sage thinking it to 
be a ‘great favour’ (mahdaprasada). After due course of time a daughter 
was born to her. She was called Dhitapapa (Sk. P. IV. 59. 1 9ff.-38).34 
According to another account, the wives of the seven sages (saptarsis) 
drank the semen of Savana, the son of Svayambhuva Manu, which fell 
in a lotus leaf (puskara; cf. the motif in the RV, of the birth of Vasistha 
noted above). By drinking it they became pregnant, and gave birth to 
the seven Maruts, the wind-gods (Vamana P. 46.15-20). Again, Sankhini, 
acrocodile, drank the semen of the seven sons of Rtadhvaja in the 
Svarocisa age of Manu (manvantare). They gave birth to the seven Maruts 
(Ib. 32-37). We may note some similar accounts about the birth of the 
Maruts. In the Uttama manvantara, the Maruts were born out of the 
fire-and-body-water (fire and perspiration motifs complexed) of the wife 
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of Jyotisman (Ib. 54-55). In the Tamasa manvantara, the Maruts were 
born of fire, in which flesh, semen etc. were sacrificed by the king 
Dantadhvaja, son of Tamasa manu (Ib. 57-60). In the Caksusa 
manvantara, the Maruts were born of the semen of Mankana (noted 
earlier above) (see under “Maruts”; for the birth of the moon from 
Atri’s eye etc. see under “‘Moon’’. 


Another interesting variation of the motif of the jar (=tub) is the 
pumpkin (‘wmbr). The most famous example of this motif is that of the 
birth of the sons of Sagara, from one of the wives. She is said to have 
given birth to a pumpkin, in which there were sixty thousand tiny 
foetuses of the shape of sesame (Brahma P. 8.68°" garbhdste tilasam- 
mitah); as they grew they were placed later in jars filled with ghee (clari- 
fied butter; Ib. 69). The same account occurs elsewhere (Brahmanda P. 


IJ. 3.51.39-46, where the name of the queen appears as Sumati; also at 
Siva P. 39.4-5).°? 


Birth from eating a fruit, in the case of a woman is also recorded. 
The Padma P. (Uttarakhanda, 192.24-42) mentions that a mendicant 
(yati) gave a fruit to one Atmadeva to be given to his wife. She, however, 
did not eat it, and gave to a cow.** From the latter was born a human 

. child with cow’s ears (Gokarna). 


The motif of fruit-birth is to be seen also in the account of King 
Ayus. The god Dattatreya is said to have given him a fruit to be given 
to his wife to eat. His wife, Indumati ate and conceived (Padma P., 
Bhimikhanda, 103.134ff; 104.4).24 An interesting account of birth is in 
the birth of the son of Madayanti, the wife of king Mitrasaha 
(called Kalmasapada, as he had spots on his feet), from the 
sage Vasistha, by niyoga. As the foetus did not come out for seven 
years, Madayanti stroke her stomach with a stone (asmand). The foetus 
came out in the form ofa son. He was called Aémaka® (as he was 
brought out with the help of asman, a stone) (Visnu P. lV. 4.38; Bhdg. P. 
IX. 9.38-39; cf. also Ib. IV. 15.1f.). A similar account is narrated about 
a daughter of the king of Kasi; she did not come out for a Jong time. 
Twelve years went thus. The King asked her, ‘‘O daughter! why do 
you not come out ? Come out, I long to see your face. Why do you 
torment your mother for such a long time?’ The daughter replied 
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from the womb (garbhastha-eva vyajahara) —“Father, if you donate a cow 
every day to a brahmana for three years hence, I shall come out after 
these three years”. The king did accordingly and the girl came out fully 
grown. Her name came to be ‘Gandini’, as for her sake every day 
(dine) a cow was given (gém-+dine=gdGndine) (Visnu P. IV. 13.55-56). 
She was given in marriage to Svaphalka, and she gave birth to Akrira®* 
(Ib. 56f; see also ““Conception’’). 


1. Brahmavai P. Srikrgna, 86.21 


eraledal =TaT FAR wT SAT | 
a QUaaaa aT HATHA | 
cf. The birth of Draupadi and Dhrstadyumna, Mb. Adi. 166.39-44. 


2. Ib. 17.120-122 
erage ATS. Waray SeEA: | 
a at aera araed aNQesaaleaay 


wat gaedt wear eaararfas ara | 
awa wsaaedy A TataHCHTSTAA Ul 


3. Matsya P. 60.24 
AMA TacagT TaATRAaTTEAT TAT: | 
aTraqaraatara saa 
This detail does not occur in Mb. 


4. For the earliest motif of this type see RV X. 90.12. The famous ‘Hymn to 
the Purusa’. Vamadeva is here given the status of Purusa. Matsya P. 4.28 


amaaey TaTqaead) fey | 
UMMA are facaerreeay: 


5. cf. Mb. 59.95-97; it has Nisada from the right thigh of Vena. 


6. The prototype for all such aspects of churning motif is the sacrifice and the 
Pururasiikta (Rv. X. 90). 


7. Bhag. P. WV. 15.2°¢ 
aigeat nerarateat fagad ATG 
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10. 


ll. 


12. 


According to the Mb. Aurva was the son of Cyavana and Arust, the daughter 
of Manu, who came out tearing the thigh of his mother—Adi 66.46-47; 177.24. 
Kandali is not mentioned in Mb. 


Mb. has an elaborate legend-Santi 347.25-26; acc. to it on the navel lotus of 
Visnu two drops of water fell-rajas and tamas; from them were born Madhu 
& Kaitabha; for a variant see Southern recension, sabha 38 (ed. Gorakhpur) 
Visnu prepared two images from clay; Vayu (wind-god) put animation in 
them. They were Madbu-Kaitabha. 


Vamana. P. 1. 2.46-48. 


adr earaqaret aoe Uae | 
qeneq: TAA Teas: FAATAT I 
wararaara: weTafe: asterat stafs arratsat 
ad qarner farenfs coenferdata 7a 


Visnu P. 1. 15.46°4-49 

ararannifaadl cz ATS TATA: | 
qaraaet oat arar aauTRTTeaa: 
faraisraror aarti weeaarsrats FU 


efeat aetar waeaeaT Be aArfaa: | 
fasta a WaSaedaedl TET: | 


a Fat TIgaite se J ATed: | 
war (wat) seared ai: | Tat aT aa: 
also cf. Brahma P. 178.58ff. 


Vamana P. 28.65ff. 
saredaraedenaafraafraay 1 ete. 


Ibid., 28.67 
art fa fafacat a Taare qaAeaT: | 


For more instances of birth from perspiration may be seen—Vardha P. 144.82, 
the river Gandaki from that of the cheeks (ganda) of Vignu; Brahma P. 219.41; 
39.78 ff; 112.12; Sk. P.1V. 59,1078; V. 3.4.14; 24f; IV. 26.52; WI. 113.80; 
2. 54.63 etc. etc; see also “Rivers”; see under “Body”: 
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13. 


14, 


16. 


18. 


The legend is reversed here. According to the Vedic tradition, Indra drank 
Soma without Tvastr’s permission; being angry, the latter offered whatever 
drops of Soma were in the tub; from it came out Vitra. The hair is a fresh 
motif in this old legend. cf. Maitt. Sam. I. 4.3 etc. also see “Body”. ‘Hair’. 


Siva P, III. 30,37 -389> 
aa fae wast we aT 
feet 4 aamTRHtat gat areal aaa SU 


wT TAITATAT SSH FART GASGTAT: | 


Sk. P. VI. 120.1164, 
aaraty Farat Tat BIT: AATTT: | 


Ibid., 12> 
Catena? qrat Tela FATEAT | 


Ibid., 13 


alate att att feat featwara i 
ATATSHTATA AT BEAT TTATHATAAY TAAT I 


Mark arose area; a case of loose etymology. 


Sk, P. UL. 2.10.4e¢ 
gHraaes fromear: frargas AU: | 


Also there are instances of birth of beings from the smile of deities. Thus 
from the smile of the goddess Candika were produced many heroes, weapon- 
in-hand (Sk, P. VII. 6.35.113,114; for the same motif cf. Mark, P. 20.47, 


horse from Galva's breath; see ‘‘Balasva”’. 


The preparation of purodaga by a woman is rather strange, and not according 
to the Vedic tradition. 


Sk. P. V. 2.34.3 
nartar feqar aea aaear aarPeatt 4 
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20. 


Ibid., 2.34.5 
Tea GA: AAI: Bares aalfrT: | 
atraterarfeont war Tey GACT AISSHAT M0 


The concept is very old; the Vedic literature abounds in it, cf. RV. IL. 35; also 
Soma male and water female, RV. IX, 86.32; cf.-15.5; 86.32; 89.2 etc. The 
waters called Pranita are females of Agni, the male, Sat, Br. I. 1.1.3 etc. 


Matsya P. 50.10 

card Ut Taga wear ATCT TA 

fagd aa ayd afera ache eraq 

The earliest mention of this motif is at RV. IV. 18.3ff. 
Matsya P, 157.39-40 

det g afar afer aacaferrataz | 

faqrer eearey act afrnt efitgaa: 1 


FAMATS TT ATT: Tea ATT: 


TUBATATHT THAT HTA: | 
TaahraaterTe: | STA: | 


Ibid., 49-50 
wens’ eat Frear sarerarat wera: 1 
wast seTHiay  gatshae: aATTT 1 


saeate fafa fre-atat arareaaistt: 


feaafaa aaieita ag owaTA: | 
Aurva, according to Mb. was the son of Cyavana from Arusi, the daughter of 
Manu. He came out, tearing out her thigh, Adi. 66.46; 177.24. 


The first occurrence of the legend is at RV. VIL. 33.10-13, where the womb is 
two-fold—the blue lotus-leaf and a jar; lotus-leaf at v. 11. 


Matsya. P. 199.28-29 

ewed Varad Tear aTatay TTA 
44g: FAY YS Tage aa ut 
aenrafeatt oat aoatswrat yfa 
afeseraneas © fraraematdat: 
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26. The RV version, noted above has the gods directly releasing semen in the jar; 


27. 


28. 


30. 


31. 


29. 


and the context is of sacrifice, and not of penance, which is hence, a later 
modification. The jar is said to be that of the waters called Vasativari. From 
the midst of the jar was born Agastya, and also Vasistha; see RV. VII, 33.13, 


and Sayana’s commentary. 


aa g srarfafaar aatfe: ger ta: fafoag: TAMA | 

adt @ ma slay we cat @ Traafengafereq | 

The separate jar and water holding the semen occur at the Brhad-devata, 
V. 149-155 


ager feet ta: HAT A Tet TAA | 
etc. Vasistha from f4e1, Agastya from jar. 
The Mb. merely refers to the myth, Anus. 158.19. 


According to the Mb. Salya, 38.59 Mankana was the son of the god Vayu 
from Sukanya. Seven sons are said to be born of him, They became all 
sages later having Vayu as the first part of their names—Vayuvega, etc. Mb, 
Salya 38.34-38; cf. also Ibid., 38-50. The Puranic account develops the seven 
sage-sons into the seven Maruts due to the first part, Vayu, According to Mb. 
also the seven sons were born to him when his semen fell in the river, Saras- 
vati, after seeing a lady bathing nude; he collected it ina jar, and divided 
it into seven. Hence, arqareeaaara. 

Mb. Salya 36.37 has this name; but he is a king there, being the son of 
the king Jahnu; Anus. 4.4... This legend does not occur in the Mb. 


Cf. Mb. Adi, 129.33-38, son of Bharadvaja. Bharadvaja was bathing in the 
Ganga; saw Ghrtaci, her cloth disordered; his semen dropped in water; he 
collected it in a tub; thus was born Drona; drona means also a vessel for 


Soma; the legend, thus gets the sacrificial background. 


The word caskanda here, above and elsewhere is dubious. It indicates an act 


and also might indicate an accidental act. 
Sk. P. IV. 59, esp. 36° 
aradiat fg ad aadtracage | 


Ibid., 59, esp. 38 


aegaat Wa afarat........- 
ARITA STRAT BA: PRAM TAT 
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~ 32; ‘ef. Mb. Vana 106.18-107, for the earliest account.’ - Here the queen’s name is 
given as Vaidarbhi=daughter of the king of Vidarbha. 
33. Padma P. Uttara, 192.439> 
ee WaT Tear et Ta: Tat wfaeahe 1 
The same story occurs in the Bhag P. (Mahatmya) 4.17-65 


34. Padma P. Bhiimi, 104.4 
ar a segnal Uat maa GATT 1 
aerate aqaTe (ar) feadoaaraay | 


35. cf. Mb. Adi 176.46-47, 


36. Akriira is mentioned in 446; but his mother’s name does not occur there- 
Adi. 220.29; etc. 


Birth-day : The Sk. P. (VI. 88.51) states that if on the advent of a 
child’s birth-day an auspicious ritual is not performed on the previous 
day i. e. end of his previous year. the child is taken away by the evil 
Powers called mdtrkas (see under ‘“‘Delivery’’ for quotation).2 


1. Sk. P. VI. 88.51 
aeq seafet sea aut feat a a 
AStea TEI TATA TaLSaTS THETA 


Blood : The demon Andhaka struck Siva on his head with his mace; 
blood flowed in four streams from the wound, and from it the Bhairavas 
were produced (Vamana P. 44.30ff; see under ‘‘Bhairava’’). According 
to the Matsya P. (178.6-8) from the blood that drippled out from the 
body of Andhaka due to the arrows of Siva, thousands of other 
Andhakas-were born; and from their blood, in turn, were produced 
others. In-this way the whole world was filled with Andhakas. Accord- 
ing to an account from the Garuda P. (I. 70; also Siva P. II. 46.32-34, 
see also under “‘Rivers”—“‘Ravanaganga”’, the blood of the demon Bala 
Produced the gems known as Padmaraga. 


Blood is believed also to produce (or get turned into) water. Thus 
it is said that ‘Paragurama killed the Ksatriya Kings, and collected their 
blood-in five lakes at Samantapaficaka! (Kuruksetra). Taking bath in 
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them, ParaSurama performed the pacificatory ceremony (tarpana) of his 
manes (Brahmanda P. Il. 3.47.2ff). Visnu is said to have washed his disc, 
after killing the demons, in the water of the Reva (Narmada. This 
indicates the blood increasing the flow of the river)’. Siva washed his 
blood-stained trigla at the Narmada after killing Andhaka at Siilabheda 
tirtha (Sk. P. V. 3.49.1ff). According to another account, when Siva 
taking the bowl begged alms of Visnu, the latter offered his right arm to 
him. Siva pierced it with his spear (sil/a); and from the arm of Visnu 
streamed a flow of water, which is the same as the famous river Sipra. 
Later, from it was born a man with a helmet, having red eyes and thou- 
sand arms. This man was a close friend of Narayana (Sk. P. V.1.3.1 166 
see under “Brahma” for Rudra being produced from the blood-drop of 
Brahma that fell into the fire; see also “Births-unusual’’). 


It is ordained that one should not stride over excreta or blood 
(Vamana P. 15.218; see also under “Beasts” for the blood of some beings 
used in sorcery; see also under “Holy Places” —‘Sandatirtha’). 


1. cf. Mb, Adi. 2.4-5; also etym.-at Adi, 2.15. aaa a feat: area aaa fraa- 
Wat: | The basis seem to be aut qead ( =frat)=aaIsa. 


ut the place Aihole in Karnataka (South India). 


According to it Parasurama washed his axe in the river; and the flow became 
red, on seeing it the people said in wonder ‘Oh, the stream” (ai hole in the 


Kannada language; hole=Skt. ogha; Marathi oghala.) 


2. A similar account is heard abo 


3. Vamana P. 15.21 


T AIAG | 


Boat : Various types of boats are mentioned, some of gold, some made 
from gems, some having the shape of a crocodile, some having the face 
of a deer, some boats having lion-face and others having figures of 
protruding teeth or the elephant-face (Brahmanda P. Il. 4, 35.21-22).? 


But the boat is mentioned also in the context of the funeral-rituals, 
after the sapindikarana (a ritual on the 12th or the 13th day whereby the 
freshly deceased is made a part of the group of the mants; i e. by which 
a preta is made a pitr technically speaking). A figure (idol) of Visnu is 
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to be installed on a lump of cotton placed in a copper-plate; an arghya 
(‘adorable gift’) consisting of fruits should be given (to the brahmana) 
after wrapping it by a cloth. Ghee should be placed in a plate made of 
bell-metal (Kafisyam) and the same should be wrapped with a cord; 
the ghee is to symbolize the river Vaitarini (which the dead is believed 
“to cross” prior to going to the region of the god of death); in it should 
be placed a boat made of sugar-cane; in it should be placed the symbol 
(of the dead?); the image of Visnu should be worshipped (Garuda P. 
II. 4.35-37).2. At another place in the same Purdna, it is ordained (at 
the funeral ritual) that (the figure of) a cow known as Vaitarani (i.e. 
the one “who helps cross”, the river Vaitarani) along with a boat 





(udupam) made of sugar-cane (iksudandamayam) and the golden figure of 
Yama (the god of death) holding an iron staff in hand should be donated 
to a brahmana. The boat of sugar-cane should be large enough to hold 
the cow in it; and this cow is believed to be born from the body (orb) of 
the sun (Ib. II. 35.25-28;3 also Sk. P. V. 3.159.77-78; see also under 


“Vaitarani’). 


I. 


N 


Brahmanda P. 11.4.35.21°4-22 

aifaniter: gantcar: aieacrnat ay | 

aauerearea:  aTfeatat | AMAT: | 
arfeaferera (42) at* ara: arigtentaaraar 

*fqeraar: would mean “having seats with the appearance of lions’’. 


. Garuda P. 11.4,36-37 


wafrantt gala saan afeeary | 
areata Yat ery dawar fafa 


aTAATUSA TRL THAT TRSeGA | 


~ Ib.I1.35. 27 


ad ed sHaia wesanhaaq | 

qqvsag seat ast geared: 1 

Ibid., 28 

wen af at adteagear 
cece eee MITT FTA 
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Body (Human) and Body-birth : The part of the body 
lower than the navel pit is said to belong to Brahma; and 
upto. the Kaccha (waist-band of a garment) to Visnu; the mouth 
is said to be the /itiga (Sivalinga) in the case of a devotee of 
Siva (Siva P. 17.143¢4, 1449>)1 The same is said by the Garuda P. 
(II. 20.26-27), with a slight difference. It says that the part of the body 
from the feet to the waist is attended to by the god Brahma; thence upto 
the neck by Hari (Visnu); at the head stays Rudra. The same P. 
considers the human body as a miniature cosmo; with its various regions 
and substances at the various parts of the body. Thus the arrangement 
is-as follows :—(I[b. Ch. 22). 


Body-part Regions 
Lower portion of foot Tala 
’ Upper portion of foot Vitala 
Knees Sutala 
Shank (jarigha) Talatala 
Thigh Rasatala 
Genitals Mahatala 
Waist patala 
Navel Bhah (Earth) 
Upper than navel Bhuvar 
Heart Svas 
Throat Mahars 
Mouth Janas 
Forehead Tapas 
Aperture in head (mahdrandhra) Satya 
Bones Jambudvipa 


Sakadvipa (Saka) 


Marrow : E 

Flesh KuSa-dvipa 

Head Kraufica 

Skin Salmali 

Hair (roma) Gomeda* 

Nails Puskara 

Urine Ksiroda (tank of milk) 
Milk (in woman) Milky ocean 
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Body-part Regions 

Cough, etc. Surodadhi 

Marrow (?) (majja) Ocean of ghee 
Liquids Liquid-ocean 

Blood Curd-ocean 

Excreta Ocean called Svadu 
Semen (Sukra) Garbhoda (ocean of 


foetuses). Sukra is also 
the name of the planet 


venus 

Circle of sound Sun 
Binducakra Moon 
(between eye-brows) 

Eyes Mars 

Heart (2) (Ardaya) Budha 
Visnusthana(?) Guru (Jupiter) 
Navel Saturn 

Mouth Rabu 

Feet Ketu 


* Gomeda is the name of a gem; here, probably, it indicates the region between the 
Himalayas and the Iadus, where it is found. 


According to the Skanda P. (IV. 42.14) the tongue.is said to be 
Arundhati, the end of the nose is said to be Dhruva (the pole-star). In 
the midst of the two eye-brows there are believed to be the feet of Visnu; 
and in the eyes there is the circle of the Mother-goddesses.* At another 
place in the Sk. P. (II. 7.19.37ff) the presiding deities of various limbs 
of the body are given; and they are as follows: For the feet, there is 
Jayanta; for hands Indra; for the nose—the Asvins (called here 
Nasatyau); for the tongue Varuna; for the mind Rudra; for the private 
parts the prajdpati Daksa; for the eyes the sun; for the ears the quarters 
and for the speech the fire-god Agni. 


Speculations and Divination : 
Various speculations about nature and. behaviour are seen 
in the Puranas from the nature of the parts of the body. The 


Garuda and_the Bhavisya_P.. dwell on the . motif. elaborately. The 
Garuda P. (I. 63.3-85) says the following. If the nails are. coarse and 
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whitish, end of the head and face is downcast, the implication is that 
the person is poor and full of sorrow. The following is the classified 
information : (see also Ib. 64; 65). 


Feet : If dry coarse, also fingers dry, if feet are shaped like the winno- 
wing basket (i.e. very broad in front and nails wide apart), then the person 
becomes poor and full of grief (Ib. 63.3). If they are soft, fleshy 
reddish, without perspiration, elevated and devoid of protruding veins, 
itis an indication of Kingship. If the lines on the lower portion are 
clear, they indicate happiness (Bhav. P. Brahmakhanda 24.15-17). If 
the finger of the foot, next to the toe is longer, it indicates enjoyment of 
women (Ib. 25). 


Shank (jangha) : If covered with less hair (roma) and like the 
elephant’s trunk it is good; if on this part in one pore there is only one 
hair (roma) it is indicative of royalty; if there are two in one pore, it 
indicates wisdom, and the person is bound to be a wise man (pandita) 
and a Srotriya (learner of the Vedic metres); but if there are three in one 
pore, it is the sign of poverty and also of disease; surely so if also the 
knees are fleshless (Garuda P. I. 63.4). According to the Bhav. P. if the 
shanks are hairy, it indicates poverty and wretchedness; if they are 
short, it indicates royalty (Ib. 31). If the shanks are like those of a deer, 
it is a sign of royalty; if long and stubby, they indicate misfortune; also 
if like those of a fox, or a crow, they indicate sorrow (loc. cit. 32-33). 


Knees : According to the Bhav. P. (Joc. cit. 37-38) if the knees are bony 
i.e. not fleshy, that is the indication of death in journey; if small and 
coarse it indicates poverty; if fleshy, that is the indication of royalty. 


Hands : Like those of a monkey indicate poverty; if they are like those 
of a tiger they show strength; if the palms are slightly with a dimple 
(nimna), it indicates the person to spend away father’s wealth (Garuda P. 
loc. cit. 65.37). If the palm is dimpled, it indicates lack of ancestral 
property; if roundish and hollow, it indicates wealth; if flat, it is an 
indication of generosity (which means that the person is prone to part 
with wealth); if it is yellowish, it indicates sexual intercourse with a 
forbidden woman (Bhav. P. Brahma 26.33-35; for lines on palm, see 
under ‘‘Palm’’). 
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Arms : If touching the knees and fleshy, they indicate kingship; if they 
are hairy and short, they indicate poverty (Garuda P. I. 65-26ff: cf. 
Bhay. P. Brahma 26. 25-26). If like the trunk of an elephant, they 
indicate royalty; if uneven and stubby the indication is that the person 
is a thief (Ib. 30-31). 


Arm-pit (i.e. upper portion) : If even, enjoyment; if sloping down, 
poverty; if raised up, kingship; if un-even, crookedness ( Garuda P. 
op. cit.). At another place in the Garuda P., it is said that the arm-pit 
shaped like the leaf of the Aévattha (pimpala), with a pleasing odour 
and having hair like that of a deer is excellent; contrary to it is indicative 
of misery and poverty (I. 65.34).° If without perspiration, raised and 
fleshy, they indicate wealth (Bhav. P. Brahma 26.23). 


Fingers : If slender, it is a sign of intelligence (Garuda P. loc. cit.); if 
they are flat, it is an indication of subservience (op. cit. loc. cit). If 
they are bony-thick, they indicate moneylessness, if thin it is a sign of 
subjection. Ifthe fingers are separated, it is a sign of poverty, if they 
are joined and close-together, it is a sign of wealth. (op. cit. loc. cit.; 
also Bhay. P. Brahma 26.37). 


In another context, the making of the crackling sound from the 
fingers is termed inauspicious (Matsya P. 186.40-41). 


Nails : If they are thin like chaff, they indicate impotence; if curved 
and broken, they indicate poverty; if colourless, it is a sign of being 
guided by others (paratarkakah); if they are reddish like copper, itisa 
sign of royalty (Garuda P. loc. cit.). If white and dry, they indicate 
grief and lack of prowess (Bhav. P. loc. cit. 27). 


Wrist : Well proportioned and the bone on it not visible (nigidha), it 
indicates, royalty; if it makes a crackling sound, it indicates poverty; if 
covered and bent, it isa sign of wealth; if it is endowed with a raised 
palm, the person is fond of giving gifts (datr); if it is uneven, it indicates 
unevenness in nature (Garuda P. I. 65.37ff). 


Waist : If like a lion (thin), royalty; if like a monkey, poverty.* 
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Buttocks : Bony, poverty; fleshy, happiness; lion-like, royalty 
(Garuda P. 1. 65.19ff; also Bhav. P. Brahma 25.23, where the following 
types are mentioned—tiger-, frog-, fleshy-etc. all said to be good). 


Navel pit: If spacious, indicative of pleasure; if deep (nimna), it 
indicates affliction; if spread in one side, it indicates long life; if low 
(turned downwards), it indicates wealth in cattle; if like the circle of a 
lotus, it indicates royalty; if circular like the earth (? bhiparista), it 
indicates lordship of wealth (Garuda P. loc. cit.); if it is deep (gambhira) 
it is good (-65.82). - According. to the Bhav. P. (Brahmakhanda, 26.3-7) 
a round spacious navel-pit is indicative of wealth and affluence; also if 
raised; if low, poverty; if turned to left, it gives peace; if to the right, it 
gives intellect; if it is like a hundred-petalled lotus, it indicates royalty. 


Lines on the stomach : (vali)—If one, it is indicative of a hundred 
years of life; if there are two lines, it is indicative of enjoyment of 
women (stri-bhogi); three-lines are indicative of lordship of the earth 
(Ksm4-pah); straight, indicates the person to be a precepter; if curved, 
the person has forbidden sex-relationship (agamyd-gami) (Garuda P. 
loc. cit.; also Bhav. P. Brahmakhanda 26.10-11). 


Stomach: Even, indicates enjoyments; pot-bellied persons are without 
any means (niksvdh); like serpent, poverty; if having lines, the person 
has long life; if like a fish, wealth (Garuda P. loc. cit, 19ff). If the stomach 
is uneven, that indicates lack of wealth; if it is thin, that is an indication 
of having many rivals and also of talkativeness (Bhav. P. Brahma 26.8). 


Chest: If even, fleshy and raised, kingship; if coarse, hairy and with 
protruding veins, a base person; a person with even chest is also wealthy; 
with rounded fat chest, prosperity to the person; uneven chest indicates 
poverty (Gaurda P. loc. cit. 26ff; cf. also Bhav. P. Brahma 26.14-15). 


Neck : If flat, indicates poverty; if veiny and like a parrot, happiness; 
if like a buffalo’s, bravery; if like that of a deer, well-versed in sciences 
(Sdastrantah) (according to the Bhav. P. loc. cit.20, a deer-necked person 
has a fear-complex); like a conch, kingship; long-necked, voracious 
eater (Garuda P. loc. cit; also Bhav. P. Brahma 26.19). A short-necked 
person is wealthy and happy (Ib. 20; cf. also Ib. 28-29).. Also long neck 
or like that of a parrot, crane, camel, elephant, indicates poverty 
(Ib. 29). a coe ; 
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Shoulders : If bony and hairy, they indicate poverty (Bhav. P. Brahma, 
26.21); but if they are robust, raised and fleshy, they indicate bravery 
(Ib. 24). 


Lips: If reddish like the bimba and clear, Kingship; if broken, uneven 
and dry, poverty (Garuda P. loc. cit.); if lotus-petal-like, wealth; if thick, 
sorrow (Bhay. P. Brahma 26.47). ; 


Chin: - Long uneven chin indicates lack of wealth; fleshy one indicates 
wealth (Bhav P. Brahma 26.12; 17). 


Face & Mouth : If even, closed, pleasing (saumya), and clear, king- 
ship; if contrary to what has been noted above, grief; if like that of a 
woman, gain of a son is indicated (but see. Bhav. P. below); if circular 
or round, pride; if long, lack of money; if the mouth is haunted with fear, 
it indicates the person to be a sinner; square-face, cunning; if short, it 
indicates the person to be a miser; if full and lustrous, it indicates enjoy- 
ment (Garuda P. loc. cit. 53ff). If the face is crooked, or of greenish 
hue, the person is a thief (Bhav. P. Brahma. 26.38-39). Ifit is like that 
of a goat, or a monkey, it indicates wealth (Ib. 40). Ifthe face is big 
(mahaémukha) it indicates misfortune; if like a woman, it shows death of 
sons; if roundish, it indicates happiness (Ib. 44-46). 


Teeth: Teeth like the buds of the Kunda flowers, and shining, indicate 
royalty; those having teeth like those ofa bear or a monkey are always 
hungry; teeth like those of a lion or’ those of a donkey (Khara-dantah) 
are endowed with good qualities; crooked .and. parted teeth indicate 
sorrow in life. Full thirtytwo teeth indicate the person to be a king 
(i.e. well-to-do); if thirtyone, the person gets enjoyment; if thirty he has 
equal share of joy and sorrow in life; butif only twentynine, he gets 
only sorrow bose P. ig anceenid 26. 56). - 


Tongue: If. itis -darkish and spotted A e. Pets: reddish aan the 
person is dear'to all;iif it is thick.and dry,\that is an indication of cons- 
tant .anger;..if. white, the person: is ‘given to clean habits; if it is like a 
lotus petal and thin,:long and, beautiful; the person has chances of. being 
a leader of men; if moist,: withi red :tip,-the: person is a powers of various 
lores.) (Bhavi P..Brahma)26.57-59) ; . 
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Palate : With adark one, the person is a destroyer of his family; 
with a yellowish one, he shares sorrow and joys equally in life. Various 
types such as lion-palate, elephant-palate and lotus-palate are mentioned; 
in all these cases the person is said to be rich, royal and of good tem- 
perament. (Bhav. P. Brahma 26.60,61). 


Voice : Jt is mentioned variously as—swan-like, thunder-like, heron- 
like, jar-like and drum-like, all indicating royalty and fortune. Dry 
harsh voice indicates cruelty; weak cracked voice is indicative of low 
birth (Bhav. P. Brahma 26.62-64). 


Beard: If the beard is red, the person is indicated to be a thief 
(Garuda P. loc. cit.) If it is smooth and without showing stubs, it indi- 
cates royalty; if reddish, short and coarse, it indicates the person to be 
a thief (Bhav. P. Brahma 25.48-49). 


Ears : If flat and fleshless, the person is given to enjoyment; a short- 
eared person is a miser; if the ears are like an arrow (tapering-Saniku- 
karna), the person is to be a king; if there are hair (romakarna), he has 
short life (see below); a broad-eared (brhatkarna) person is wealthy; a 
king; if dangling and fleshy, he is a king (Garuda P. op. cit.), According 
to Bhav. P. (Brahma, 26.50-52) if ears are flesh-less, it is an indication 
of defeat in war; if flat, enjoyment; if short, he is miserly; if hairy, the 
person has long life; if they are inclined or sticking to the head, they 
indicate cruelty. Various types are mentioned such as_pearl-ears, 
conch-ears, long-ears, and spacious-ears, all indicative of goodness 


including wealth, long life etc. (Ib. 74-75). 


Cheeks : If they are low (nimna-ganda), the person is given to enjoy- 
ment; if he is full-(round-) cheeked (Sampiirana-gandaka) he is a minister 
(Garuda P. op. cit, cf. Bhav. P. Brahma 26.41-43; 53). 


Nose : If itis like that of a parrot, the person is happy; if he has a dry 
nose (Suska) he has an excess of life (atijivanah); if his nose is cut in the 
front, or if it resembles the opening of a well, he is given to sex in 
forbidden degrees; if he has a long nose, he is fortunate; if the nose is 
short, he is a thief, if flat, he is unfortunate and would meet death. If 
the nostrils are narrow, straight and well formed, it indicates royalty; if 
erooked to the right, the person is cruel; ifone is snub-nosed (vinispi- 
ndita), he is cheerful; if one sneezes only once (at a time), he is full of 
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Vigour (Garuda P. 65.59ff). According to Bhav. P. (Brahma 26.53) a 
dry nose indicates long life; and a parrot-nose indicates the person to 
be of auspicious speech. Fortune and piousness are indicated by straight 
nose; short nose indicates love for duty; a snub nose and a crooked 
one indicates sinful act; a nose like that of a horse, lion or elephant 
(trunk) indicates success in trade (Bhay. P. Brahma 26.65-67). 


Eyes : A person whose eyes are curved inside and reddish, is full of 
pleasure, happy; one whose eyes are like a cat is sinful; with eyes like 
honey and yellowish in colour he is crooked (but see Bhav. P. below); 
one who is squint-eyed is cruel; one whose eyes are greenish is cunning 
(sakalmasa; “wicked’’); one having oblique ( jihma) eyes is brave; an 
elephant-eyed person is the commander of the army; one whose eyes 
are deep is sure to be a lord; large eyes portend the person to be a 
minister; if the eyes are like a blue lotus, the person would be wise; if 
of dark eyes, he is fortunate; if of round eyes, he would be sinful; and 
if a person has dejected eyes (dina-locanah) he is penniless (Garuda P. 
loc. cit. 65.67ff). 


According to the Bhav. P. (Brahma 26.70-73) eyes with the hue of 
the pomegranate flower (dadimi-puspa) indicate kingship and lordship of 
the seven islands; tiger-eyes indicate wrathfulness; persons having cat- 
eyes indicate moderate temper; eyes tawny like honey are indicative of 
constant glory; slightly tawny eyes make a person a King; persons 
with sparkling greenish hued (rocana haritalaksah) eyes are wealthy; 
those having reddish like the gufija are full of prowess and sure to be 
rulers. The winks of the eyes are divided into two, three, four and 
five a moment. They indicate respectively good position, happiness, 
lordship and long pious life (Ib.). 


Eye-brows : If a person has uneven eyebrows, he is wretched; if 
long and disjointed, he is wealthy; if like a crescent and raised, he is 
rich; and if a person is with broken eye-brows (khanda bhriih), he is 
penniless. (Eye-lashes producing tea-leaves; see under ‘Hair’ below; 
also Garuda P. loc. cit. 67ff). 


Head: If the head is like a canopy (chatrakara), the person would 
be a king; if it is flat, it indicates the early death of his father (in his 
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life-time); if it is circular, or round (parimandalakara), the person ‘is 
rich; ‘and if the head-is like a- jar (ghatamiirdha), the person is given to 
sin and is poor (Garuda P. loc. cit. 65.67ff). A full moon-shaped head 
indicates kingship; an uneven one indicates poverty and a long head 
indicates sorrow (Bhav. P. Brahma 26.81-82). A head like the temples 
of an elephant indicates Kingship (Ib). 


Fore-head : The fore-head “is very -important and various signs init 
are noted to divide the nature of a man (actually this-is in accord 
with the belief that a man’s fortune is written on his fore-head, i.e. 
lalata-phalaka). If the laldta is like the crescent, it is an indication 
of being wealthy; if it is uneven, it indicates poverty; if it is broad ‘and 
like a pearl (Suktivisala), the person is an acdrya (preceptor); if the 
veins on it are prominent, it indicates sinfulness; but if the prominent 
veins are of the figure of. a svastika, the-person is wealthy; if the 
forehead is low (nimna, “‘depressed”’) the person is apt to be killed (i.e. 
he would commit such an offence that would make him liable for capital 
punishment); if the forehead is covered (by hair), he is miserly; and if 
it is raised, he is to be a king (Garuda P. op. cit. 65-67ff). 


If a person has three well-knit lines on his fore-head, it indicates 
that he is happy with his family, and would live for sixty years; if two 
lines are seen, he would live for forty years (Ib. 63.9; see further verses 
for details); if one line only is seen the age would be twenty years; 
and if the only line stretches to the ears (both ways), the person would 
die early (Ib. 10° gatdyusah, plural; actually ‘“‘dead’’). On the other 
hand, if the lines be three and extending upto the ears, the person would 
be of hundred years of life. Likewise, with two extending lines, the 
Pperson’s life will be seventy years; if three lines are there (as noted 
above) he will live for sixty years. If the lines are clear in certain parts, 
and unclear in certain others (Ib. 11° yyaktd-vyaktabhi rekhabhih),. they 
indicate twenty years life. Ifthe lines are invisible, (Ib. 12° hinarekha- 
bhik) he. would live for forty years; and if the lines are broken, it is, an 
indication of sudden and premature death. ‘If there. be.the sign of a 
trident (trisila) on the forehead, or a pattisa. (long bladed spear), the 
Person lives a hundred years, being endowed with wealth, and sons 
(Garuda P. op. cit. 63.3-13). At another place ‘in the same context, it is 
said-that'three: clear lines on the fore-head indicate a hundred’ ‘years of 
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life; if there are four, it is indicative of royalty and life of nintyfive 
years. If there are no lines at all on the forehead, the life is for ninty 
years; and if the lines are broken, the person is an adulterer (Ib. 65.75 
pumScala, which would actually indicate male-homosexuality); if the lines 
touch the border of hair on both sides, the life is for eighty years (1b.65. 
74-75). The fore-head like half-moon indicates lordship, a spacious 
one indicates wealth and a narrow one indicates love for righteousness 
(Bhav. P. Brahma. 26.76). Life span is also indicated from -the (hori- 
zontal) lines on the fore-head. Five lines indicate a hundred years of life; 
four—eighty; three—seventy; two—sixty; one—forty; and a fore-head 
having no line at all indicates only'twentyfive years of life (Ib. 77-78). 
A sign of a trident or a long blade (trisit/a, pattiSa) on the fore-head 
indicates lordship and fame (Ib. 80). 


Face: There is no distinction made between the face of a man and 
that of a woman; and the signs on the face are, more or less, connected 
with the change of mood. The general principle regarding human 
behaviour is summed up as follows : “By the shape, gait, acts and by 
speech, also by means of the changes in the eyes and mouth, the 
internal intention (antarhitam manah) is known.” The types of the eyes 
are bright, reddish, moisty fresh (sarasam), and curved. In the event of 
a meeting with a friend it is bright (lustrous); at the sight of the son it 
is moisty, curved at the sight of a beloved, and reddish at the sight of 
an enemy (Siva P. III. 39.19-21).5 


Hair : Apart from the belief in the birth from hair, there is a belief 
that after a shave, the goddess of wealth (Sri) stays near a person in 
vow as long as he does not touch oil (Garuda P. I. 205.124).° 


Scratching of the hair (on head) by women was thought to be out 
of etiquette; and it is said that in the Kali-age this will happen (Lb. 
215.34). The practice of keeping, or shaving, hair is thus recorded by 
the Siva P. (V. 38.45-46). The king Sagara conquered the Sakas, the 
Yavanas (Ionians), Kambojas and others. It is he who, it is said, left 
the Sakas with half-shaven head; the Ionions (Yavanas) were released 
with the full head shaven; so was the case with the Kambojas, The 
Paradas also-he left with their hair shaven, and the Pahlavas he left 
with full beard, All these were rendered by him devoid of the Vedic 
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studies and the sacrificial Vasatkdra (the utterance at offering; see also 
under “‘Tribes’’ and “Sagara’’”). We may note here a very interesting 
account which occurs in the Chinese, beliefs, about Bodhidharma, the 
prince of Kajficipura in south India. This prince was a learned pandita 
of Hathayoga (the science that believes in the gain of miraculous power 
by torturing the body). He was the founder of the Chinese Buddhist 
sect called Cydn (Dhyana) and preached concentrated meditation to 
realize the god in ones’ own heart. It is said that, when he migrated 
to China, he stayed in a temple called Sholian in the Chinese province 
of Loyang. At this place he began gazing in deep meditation at the 
temple-wall for nine years. Lest the eye-lashes make him drowsy, he 
plucked them one by one and threw away. And from them was pro- 
duced tea, that is a favourite beverage till this day. The leaves of tea, 
thus, had their origin in the desire to remove sleep and drowsiness. Tea- 
leaves serve the same purpose (For tonsure and other beliefs regarding 
hair, see below—‘‘Hair’’). 


Generative organ: The position of the generative organ is said to 
be indicative of progeny and potency. It is said that if the penis is 
turned slightly to the right, it indicates the gain of male issues; if left- 
ward, it indicates female-issues. A thick, yet curved and veiny penis 
indicates poverty and wretchedness; if straight and round it indicates the 
gain of male issues. If the penis touches the ground in the seating 
position with knees up, the person is wretched; if, in this position, it 
touches the ankles the person is dear to women and is prone to become 
a leader of men. If the penis is like that of a lion or a tiger and short, 
the person is a master enjoyer. Ifthe prepus (fore-part of the penis, 
when uncovered) has minute lines, it is indicative of royalty (Bhav. P. 
Brahma 25.1-6). A man with scanty semen generates only female issues 
(Ib. 16). A person having one testicle is prone to die in water; if the 
testicles are uneven, the man is given to women; and if even, he is apt 


for royalty (Ib. 21). 


About the general good characteristics of men the following is 
said: The navel-pit, voice and intellect should be deep (gambhira), the 
fore-head should be very spacious; likewise the face and the chest. The 
eyes, arm-pits (the upper portion thereof), teeth and the nose should be 
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raised; and shank (jarighd), neck and the organ of generation should be 
short (hrasvam); the back, palm, the lower lip and nails should be 
reddish; and the ends of the eyes, feet, tongue and the upper lip should 
be slender. The teeth, finger-joints, nails, hair and skin should be bright; 
and the space between the breasts, arms, eyes and the nose should be 
straight and long (Garuda P. I. 65.82-85).8 


Gait : It is said that ifa person’s gait is like that of a swan or a parrot, 
he is a king or would become a king; if like a bull, lion or an elephant, 
it is indicative of enjoyment; if like the ripples in the water, it is indica- 
tive of poverty; if like that of a crow or an owl, that portends sorrow; 
and if it is like that of a dog, camel, buffalo, donkey ora pig, that is 
indicative of loss of fortune (Bhay. P. loc. cit. 39-42). 


The characteristics of women are as under as recorded by the 
Skanda Purdna : 


If a woman is very tall, she would be Kulata (unchaste; “‘going from 
family to family’); if she is thin, she would be poor; if short, she will 
be of a short span of life; if she is flat-nosed, she will be a servant; if she 
is not compact (virala), she would be wretched; if she is curved, she 
would be crooked; if her toes rise from one another, she would kill many 
husbands and would resort to others (Sk. P. IV. 37.16-17). A woman 
who raises dust while walking, will be of a low character (pdmsula) and 
would destroy three families (Ib. 18°7-19%>). She, whose little toe does not 
touch the ground when she walks, will kill her husband and have another 
(19¢4-202»), Out of two women, she whose toe next to the little toe, and 
she whose middle toe do not touch the ground as she walks, the former 
kills two husbands, the latter three® (Ib. 20¢4-212). About the various 
limbs of the women also there are instances of divinations. For 
example, it is said about the feet that if the upper side of the feet is 
depressed in the middle, the woman will be wretched; and if it has 
protruding veins, it indicates that the person will always be a wanderer; 
if it is fleshless, she will be unfortunate (Sk. P. IV. 37.25).1° If the back 
of the feet (parsni) is thick, the person would be unfortunate (durbhag @); 
if it is raised, she will be kulafa (an adulterer); if it is long she will be 
sorrowful. If the pores on the body have only one hair each, she will 
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be the queen (cf. men’s characteristics above); if it has two hairs, she 
will be pleasurable (sukhavahd); and if there are three hairs in one pore, 
she will experience widowhood. About the knees, it is said that, if they 
are devoid of flesh, she will be an adulteress (svairacdrini); if they are 
loose (vislatha), she will be wretched (daridrd). About the thighs, it is 
said that, if they are hairy, they indicate widowhood; if they are flat 
(cipifa), the person will be unfortunate; if there is a dimple in the middle 
(madhya-cchidra), it indicates great sorrow; and their being hard denotes 
wretchedness. About the waist it is said that, if it is short and hairy, 
it indicates widowhood. And if the generative organ has a circle like the 
(head of the) conch (sarikhavarta), she would be issueless (Ib. 26ff). 
(also see under ‘‘Women’’). 


The body (especially of the divinities, or to put it the other way, of 
the super human being) was believed to be the source of various things 
and powers; and this belief is not restricted to the Puranas, or the 
mythology of the Hindus. Not only humans or suprahuman beings, 
but metals, water-streams and vegetation is believed to take rise from it. 


Metals : When the demon Gudakesa was killed by Visnu’s disc, copper 
was produced from his flesh,"2 from his blood was produced gold and 
from bones silver and many other metals, including tin and lead; brass 
and the bell-metal was the dirt of those bones (see under “‘Metals’’) 
(Varaha P. 129.43). 


Vegetation and Seeds : The sesamum seed was produced from the perspi- 
ration of Visnu; the darbha grass was created from his body-hair (roma); 
and salt also was produced from his body (Garuda P. II. 19.15, 17,30).¥* 
It is said that in the battle of the gods and the demons (asuras), when 
due to the gods’ arrows blood-drops fell out from the body of Bali, from . 
them were produced garlic and such other things, from the blood were 
also produced salines, and salts of various kinds (Brahmanda P. II. 3.14.- 
23-25).18 When Indra was drinking Soma on the plane of the earth, from 
the drops that fell, came out the sydmaka grains, that are auspicious for 
the manes; and from the drops (of Soma) that fell from his nose were 
produced various kinds of sugar-cane (Ib.-15.6-7);'* from Brahma’s 
hair came out herbs (Garuda P. I.4,31°)."§ 
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Beasts and others : Brahma created the demons, yaksas, and the 
serpents from his body. From his anger were born the Gandharvas; and 
the Gandharvas created speech as they sang. From his chest were 
produced the rams, from mouth the sheep; he created the cows from his 
stomach and also from his sides; from feet the horses, elephants, 
donkeys, camels and so on. From the mouth were born Brahmanas, 
from the arms the Ksatriyas, from thighs the Vaigyas and from the feet 
the Sidras (Garuda P. I. 4.28-34). According to the Siva P. (V. 29.22) 
Brahma created the gods from his mouth, the Pitrs from his chest, men 
from his generative organ and from his hip (jaghana) the asuras. 


The myth of the creation of Prthu is very popular. He is said to 
have been created from the right hand of Vena and the Nisadas from left 
thigh when it was churned out (Brahma P. 141.8-11; Garuda P. 1. 6.6ff; 
Siva P. V. 30.17ff). According to the Matsya P. (6.11) when the body 
of Vena was churned, from it were produced many Mleccha tribes; and 
from the right hand came out Prthu, with an armour, arrow in hand, 
with a cow (see under ‘‘Vena”’). 


A more elaborate account of creation from the body of Brahma is 
to be had in the Siva P. (VIL. 1.26-77). From his mouth were created 
the gods; from the lower chest (upavaksatah) the Pitrs, from the hips the 
Asuras, from the genital organ the humans, from sides (paksatah)** the 
birds; from the chest proper the flying birds (paksi ah); from the mouth 
the sheep, from the side (parsvat) the serpents, from the feet the horses, 
hyenas, deer, camels etc., from hair on body (romabhyah) the herbs and 
fruits-roots.’” Out of his four mouths (that remained after the one was 
cut off by Siva), from the eastern one came out the metre Gayatri, Rk- 
Veda, the frivrt-sdma (the three-fold song called Sdman), and the 
Agnistoma ritual; from his southern mouth came out the Yajurveda 
(consisting of prose formulae as against the Rk, which is metrical), the 
metre Tristubh, the fifteen-fold laud (pancadasa stoma), and the Brhat- 
sama; from the western mouth came out the (Rathantara) saman, the 
Jagati metre, the seventeen-fold stoma (sapta-dasa stoma), Atiratra 
sacrifice (an optional of the jyotistoma)'® and the Vairipya s@man; from 
the northern mouth came out the Atharvaveda, the god Aryaman, the 
Anustubh metre, and the Vairaja sdman. 
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There is an interesting account associated with the birth of Skanda- 
Karttikeya. As soon as he was born, he exhibited his excessive valour, 
due to which the earth was agitated. So, Indra arrived on the scene 
and smote his right side with his Vajra (thunderbolt); from it, thence, 
came out a mighty man called Sakha. Indra then smote the left side 
with the thunderbolt, and out came another whose name was Visakha. 
Then Indra smote his heart, and from it came out the mighty man 
called Naigama. Now Skanda and these three persons rushed to 
kill Indra; but Brahm4 intervened and saved the latter, (Siva P. II. 3.21- 
25); The account may be compared with that from Sk. P. (V. 2.2.2) 
which states that the various groups of demons were produced from the 
chest of the demon HiranyakaSipu. 


The following gods and sages are said to have been produced from 
the various body-parts of Brahma. Rudra was produced from his 
anger; from his determination (sarikalpdat) was produced sarikalpa; from 
his vital breaths Daksa was produced; from his eyes the sage Marici. 
from his heart the sage Bhrgu; from head Angiras; from ears Atri; from 
the wind called uddna was produced Kratu (the sacrifice, or a ritual-act 
personified; Brahmanda P. I. 1.5.73-85; the same account occurs in the 
Siva P. II. 16.4-5; at 6 it is said that Narada was produced from his 
thighs, and from his shadow Kardama; from Sarikalpa i.e. ‘Intention’, 
Dharma was produced, and not Sarkalpa itself as at Brahmanda P.) 


Various aspects of vegetation are associated with the various limbs 
of the different gods. This is in the month of Asvina (which is the last 
month of the unit of four, called cd@turmdsya, and on which the gods 
are said to rise from the four-month old sleep; also see under Sayana”’), 
when the cosmic lotus comes out of the navel of Visnu. Thus, from the 
finger-tips of the god Kama comes out the Kadamba tree; from the 
heart of Siva comes out the Dhattiira (white thorn-apple) tree; from the 
middle of the body of Brahma comes out the Khadira-tree (Acacia 
Catechu); from the palm of Girijd (Parvati) comes out the tree called 
Kundagulma; from the temple of Ganesh (elephant-headed) comes out 
the Sindhuvaraka tree; from the right side of Yama (the god of death) 
comes out the Paldsa tree (Butea Frondosa), and from his left (daksinetara) 
comes out the black Udumbara tree (Krsnodumbara) (Ficus Glomerata); 
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from the hand of Laksmi comes out the Bilva;’® from the tail of Vasuki 
comes out the diirvd-grass; and from the heart of the Sadhyas (a group 
of lower divinities) comes out the haricandana (the green-golden sandal- 
wood tree) (Vdmana P. 18.1ff). Various precious stones are said to 
have been produced from the limbs of the demon Bala (Garuda P. 
1.68.1-4). From a portion of his bones was produced the vajra 
(Ib., I. 68.16), from his teeth were produced the pearls (Ib. 69.20), from 
blood the gem padmardga (red in hue, Ib. 70.1), from his bile the gem 
called marakata (Ib. 71.1); from eyes the gem called indivara (blue in 
hue, Ib. 72.1); from his voice was produced the yaidirya (so called as it 
is believed to be from the mountain Vidira, “a distant one”, Ib. 73.2); 
from his skin was produced the pusparaga (found at the Himalayas; 
Ib. 74.1), from nails (nakha) the gem called Karketana (found at the 
Padmavana; Ib. 75.1), from his semen the gem called bhisma-mani (to be 
found at the Himalayas, Ib. 76.1); from his toe (nakhara) was produced 
the pulaka gem (Ib. 77.1), from his fat was produced the sphatika (found 
at the Kaveri, the mountain Vindhya, Ionia, China and Nepal—Ib. 79.1); 
from the entrails the gem called vidruma (found in Kerala; Ib. 80.1); 
and from his form (ripa) was produced the gem called rudhira (found in 
the river Narmada; Ib. 78.1). 


About the vehicles of some gods; it is said that the elephant of 
Indra was created from the palm of Rudra, the buffalo of Yama was 
produced from the thigh of Rudra, the Sisumara of Varuna was produced 
from the ear-dirt of Rudra, and the vehicle of Kubera, man, was 
produced from the foot of Ambika (Vamana P. 9.15-18). 


Ashes came out of Siva’s thumb; and from the hand of the sage 
Mankana, hurt by the end of a KuSa-blade, came out the juice of vege- 
tables (Sk. P. V. 2.2.15; 2 respectively); from the attahasa (loud laughter) 
of the Krtya came out many lotus-eyed damsels (Ib. V.,2.3.12; see 
“Krtya"). In the same category falls the account of the creation of 
various sages from the body of Brahma, noted above. Again, Marici 
was created from his eyes; from the heart Bhrgu; from the head the sage 
Angiras; and so on. The goddess Kalika was produced by Parvati from 
the darkness of the throat of Hara (Siva; Sk. P. I. 2.62.6) and Siva 
produced sixtyfour “‘guards of the place”’ (Ksetrapalas) from his mouth 
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(Ib. 16; see also under ‘goddesses’ —Kalika; also “Guardian Deities’). 

In the former birth Caksusa Manu was produced from the eye of 
Brahma (Markandeya P. 76.), and the gods Aévins (Nasatya and Dasra) 

were produced from the nose of the mare, who was really Saiijfia, as the 

Solar horse and she had union at the nose (Markandeya P. 78.23).°° 

According to Vardha P. (191.6-10) a man, Madhuparka by name, was 

created from the right half of the body of Visnu; this Madhuparka is 
described as of beautiful form, full of lustre and fame, and skilled in all 
exploits; he is also said to be the releaser of the people from the worldly 
life. This Madhuparka seems to be the personification of the ancient 
tite of madhuparka (see under ‘Food and Eatables’—‘madhuparka’). 
When Indra propitiated Visnu to free himself from the bhrunahatya 
(“Killing of the foetus”), he took bath in the river Manohara; many 
people came out of his body; they were called Pulinda,*? whom he asked 
to resort to the region between the Himalayas and Kalafijara. (Vamana 
P. 50.24f). In an interesting account recorded by the Mark. P. (115.11ff) 
on the mountains Gandhamadana there lived a sage called Suratha. 
Once he saw a sdrikd (bird, female) falling from the beak of a hawk 
who was carrying it. Out of compassion for the bird he was moved to 
the depth of his heart, and fell into a swoon. When he regained his 
Senses a girl was born to him from his body. She was named Krpavati 
(“The one endowed with compassion’’). In her next birth she became 
the daughter of Sudeva, and was named Suprabha. In the tale of the 
Brahmana Satyatapas, a hunter, who killed a tiger wanting to devour a 
brahmana, we read that the tiger’s body released a man. This man came 
out of his body, when the tiger heard the mantra “‘bow to Narayana” 
being uttered by the brahmana. Actually the tiger was this man in his 
former life; but he was cursed to be a tiger by certain brahmanas due to 
his arrogance. (Vardha P. 37.21 ff). 


In another interesting tale, we are told that three demons —Tara- 
kaksa, Vidyunmali and Kamalaksa who were the lords of the three 
cities were virtuous and devoted to duty. Because of this the proposed 
destruction of ‘Tripura’ (by Siva) was difficult. To dissuade them from 
their path of virtue and duty, Visnu created a person from his own 
body. He was with his head tonsured, clad in a dirty cloth and having 
a gumphipdtra (begging bowl). This person was named ‘drihan’ by 


167 





Visnu (‘‘Killer of the enemies’). He taught non-Vedic religion to the 
demons; thus it was that their three cities (tripura) were smashed (see 
Siva P. II. 4.1-222; also under ‘‘Religions’’). 


There is also a queer account of a pestle (musala) being born from 
the stomach of Simba. It is said that once the Yadava boys dressed 
Samba like a woman and asked Narada, Kanva and Visvamitra, ‘‘This 
lady is desirous of a son; whom will she give birth to?’. The sages 
were angry at this mischief and said, “She will give birth to a pestle, 
which will bring about the total destruction of the race of the Yadadavas 
(Brahma P. 210.6ff; Bhag. P. XI.1ff, the same account is toldin the 
Varaha P. with the difference that there only Narada curses Samba; 
Varaha P. 149.18).2° Likewise Nandi, Siva’s bull was said to have 
been born from the portion of the sage Salankayana (Vardha P. 144.72; 
see under ‘‘Nandi’’). 


In another account of body-creation it is narrated that the whole 
fortune (saubhdgya) of the world was formerly resting in the chest of 
Visnu. When the fire-column arose between Brahma and Visnu fighting 
for supremacy in the ocean, it caused the ‘fortune’ to get ripened; and 
it flew out and took the form of the eight ingredients of fortune —sugar- 
cane, various fluids, the two nispa (?), the cuminseed (jiraka etc.), the 
cow-milk and its varieties, Kusumbha-flower; the saffron and salt 
(Matsya P. 60.8-9).24 The reason why the ‘fortunes’ took resort in the 
chest of Visnu is given as follows. When the regions Bhth, Bhuvah, 
and Svah were burnt the ‘fortunes’ (i.e. the materials indicative of 
fortune) flew to Vaikuntha; and they took resort in the chest of Visnu, 
till they were ripened by the column of fire (Ibid.). 


Rivers are also said to have been produced from the bodies of 
divinities. At Sk. P. (VI. ch. 259) the liriga of Siva is said to have fallen 
down due to the curse of Brahmanas. The semen collected and was 
formed in to the mountain, ‘Amarakantaka’. The fluid became the 
river Narmada (see under “‘Rivers’’). Thus, when the head of Rahu 
was severed from his body as he sat among the gods to drink nectar 
after the ocean was churned, a river was produced from the body. It 
came to be known as Pravari (Brahma P. 106.47; ef. also Kiirma P. 
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2.39;?5 also see under “Pravara’? and “Demons’’; “Rahu’; also see 
under ‘“‘Blood’’, for water-stream). Even the body ofa virtuous king, 
called Nrga is said to have produced a living creature—a woman. Nrga 
was sleeping under a tree when some persons (mlecchah) came to rob 
him of his belongings. From the body of the king came out a woman 
clad in white and decorated. She had a disc in her hand, wherewith 
she killed the Mlecchas. After that, the divine woman re-entered the 
body of the king. The divine woman is said to be the presiding spirit 
of the twelfth day in Sravana, bright half i.e. Srdvana dvadasi (Vardha P. 
47.15-17). About the same tale occurs in the Skanda P. (V. 2.28.34ff), 
with the difference that the King’s name is given as Viradhanvan, and 
that woman is the deity of the Amalaki ekadaSi (the 11th day on 
which the Amalaka-tree is worshipped). The deity did not enter the 
body, but became invisible. 


After what has been noted above as general information as to the 
belief in the body being the source of various things, it will be better to 
classify the information according to various limbs (which should be 
compared with the information gathered under ‘‘Births’’-‘unusual’). 


Foot : The Agni P. (155.28) records a belief that one should not sit 
cross-legged (padam pddena nakramet). There is also mention that the 
rivers Varana and Asi were produced from the feet of Visnu; from the 
tight foot oozed out Varana, and from the other (left) came out 
Asi (Vamana P. 3.27-28). It is said that as Visnu was moving across 
the sky (in his exploit of Trivikrama, ‘‘taking three strides”) his foot 
broke a cauldron in the sky; thence came out the river, called Visnu- 
Padi (1b. 65.32-33); and Urvasi was born from the thigh of the sage 
Narayana (Vamana P. 7.4). 

Nails : It is said that one should not scratch the earth with nails, nor 
with an ember nor with the ashes (Matsya P. VII. 40).2° The eater of 
the nails (7.e. the person who cuts nails with his teeth) is sure to meet 
disaster and destruction (Agni P. 155.18, nakhakhadi vinaSyati). Nails 
were used also insorcery andinacharm. It is said that a nail (ofa 
human), and the wood of the devadaru tree should be taken together; 
they should be smeared with honey and should be burnt along with a 
cloth used for a god (image). The smoke rising therefrom when 
collected (into soot) would be good at various occasions. It is good for 
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victory at a discourse, as an auspicious mark, to win over women,. and 
also at quarrels, at the selection of a bride and at other occasions of 
fortune, if it is consecrated by a magical mantra (Agni P. 323.16,17).°* 
If a person is hit by water touching nails, he was believed to lose 
strength and lustre. Diti asks Indra, as he got pale due to guilt when 
he cut her foetus (Maruts) if he was hit by nail-water. (Sk. P. VI. 


22.26).>?-® 


Fingers & Hand : In the context of muttering (japa), it is said that 
a thread with a knot or the central bead or without it (samerum meru- 
hinam vd) is to be used; (and there is no restriction as to the fingers if) 
the muttering is done in mind; if the muttering is done loudly, the 
andmika (the finger next to the ‘little’ finger) and the thumb are to be 
used. When the fore-finger (tarjani) and the thumb are used, the meru 
is not to be crossed. If the thread falls down due to a lapse, muttering 
(japa) is to be performed two hundred times (Agni P. 327.4-5)*8. 
The Siva P. (VI. 2.14.39-43) mentions particulars regarding the various 
fingers in the context of jaya. The thumb is to be understood as the 
“giver of release from the worldy life’, the fore-finger is said to be 
“destroyer of enemies’’, the middle one is ‘“‘giver of wealth”, and the 
andmikd is “‘the giver of pacification”; the Kanistha (the little finger) 
is said to be the “‘streamer’’ (or the ‘‘oozer’’) and is auspicious in the 
act of japa; with the thumb and other fingers one should perform the 
japa; for, the japa done without the thumb is fruitless.2° The Sk. P. 
(II. 5.3.19) says that the andmikd is “the imparter of peace”, while the 
middle one is “‘life-giver’’; the thumb is ‘‘giver of nourishment’; and 
the fore-finger is the “giver of moksa’®° (“‘release from birth and death’’). 


It is said that after giving an offering of water (arghya) to the sun, 
one should look at the sun through the slit of the fingers, so that it may 
appear elongated (Siva P., vidyes. sam. 13.28)° and at the Astami-vow, 
cight handfuls of rice are to be given, coe two fingers (Agni P. 
184.1 12>),9? 


The Garuda P. (I. 9.8) says that the hand is the lotus, and the 
fingers are its petals; the middle of the palm is the pericarp, while the 
nails are the filaments.** The holding of the right hand of an unmarried 
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woman indicated betrothal. Thus, when Siva goes to Parvati in the 
\guise of a brahmacdrin balu, and falls down, he says to her, when she 
tries to help him by giving a hand, that he would not take her left hand 
which is unholy. She then, gives him her right hand, indicating a 
future marriage (Sk. P. I. 2.25.41;°4 also see under “Siva’’), The 
following things are not to be accepted if given by hand, for in that case 
it is equal to accepting cow’s flesh—water, milk-soup (pdayasam), alms, 
ghee and salt (Sk. P. IV. 40.114),°° and it is said that one who drinks 
water from his hand while washing them after meals, destroys three 
virtues—that of his own, of the manes and of the gods. (Ib. 125).%* 


From the right thumb of Brahma was born Daksa, the lord of 
creatures (Sk. P. V. 2.82.2), and from his left was born his wife (Ib. gab; 
Mark. P. 101.9-10). Bhanda, a demon created two other demons— 
Vigukra and Visanga, one each from his right and left shoulders 
(Brahmanda P. Il. 4.10.80-81). According to a tale associated with 
Siva, Siva struck at the left hand of Narayana (Visnu), with his trident, 
whence three streams oozed out. One went to the sky and stood 
among the stars (in the form of the akdSagarigd), the other went to the 
earth, whom the sage Atri held, and thence was created Durvasas, who 
was a part of Sankara (Siva),*” from the third that fell in the bowl, was 
born a young boy with armour (Vamana P. 2.46-48, see also under 
“Births unusual”’). 


Ear » When Siva saw that the world was already created, though he 
had been requested to create it, he became angry, and his wrathful voice 
sounded everywhere. As he was making this sound, from his ears came 
out flames, whence, in their turn, stood forth various terrible creatures 
such as pretas (‘‘corpses”’ ~ actually corpse-like evil beings) pitands and 
so on (Vardha P. 21.30). From his ears came out ten girls, who were 
the ten quarters (Ib. 29.3). In an interesting episode it is said that, at 
the sight of Mohini(Visnu in a female form at the ‘ocean-churning’), 
Siva’s semen fell. The seven sages collected it and placed it in Afijani, 
through her ear, from which was born Haniimant, to assist Rama 
(Siva P. IIT. 20.3-6).°8 (see “Nose” below, for Karnata). The demons 
Madhu and Kaitabha were born from Visnu’s ear-dirt. (Brahma P. 
180.37).3° 
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The ear comes in a magical device also, asa protection from evil. 
It is said that ifone sneezes or vomits in the way, one should catch 
hold of one’s right ear (Sk. P. I, 2.41.162¢4-163%>), and to the sneeze 
and the vomit are added sleep, conclusion of a recitation (or putting 
on a dress? paridhdne), vomission and the shedding of tears. In the case 
of these five, one should not sip water, but should hold one’s right ear. 
The reason given is that in the right ear of a brahmana, the deities Agni 
and others dwell (Garuda P. I. 97.9°9-10)*°. This indicates the rule for 
a Brahmana and not for other Varnas. 


Eye and Tears : The moon is said to be born from the eye of Atri 
(Agni P. 183.13°4 atrinetrasamudbhava). \t is said that the king Pracina- 
barhis performed a sacrifice for getting a son, at the bank of the river 
Gautami (Godavari). Siva got pleased with him and asked him to look 
into his third eye. As the king so looked, from the brilliance in the 
eye was born a son, known as Mahiman, who composed the poem 
‘Mahimna’ (Mahinmahstotra) in praise of Siva (Brahma P. 152.8-11). An 
intricate tale about the sage Atri is narrated, Atri, who was the father 
of Soma (moon) was born from the mind of Brahma. He performed 
penance, called anuttara (“‘unexcellable”) for three thousand divine 
years, whence his semen started going up‘! to meet the moon. While 
doing this, water began to ooze out from his eyes ten times, illuminating 
the (ten) quarters. This semen, in the form of the water, was accepted 
by ten goddesses. When released by these ten goddesses the child was 
born. This was the moon (Brahma P.9.1-4).4* The same account occurs 
at Brahmdanda P. (II. 3.65.5-7, but no water, only moon direct). Here is 
another account. Brahma, Visnu and Siva gazed at each other. Thus, 
their sight became one, from which was born a girl of divine lustre. 
This girl had a threefold complexion—Black, White and Yellow; and 
was named Trikala (Vardha P. 90.18-22).4% Even fever was produced 
from the third eye of Rudra-Siva, when he was furious on the occasion 
of the sacrifice of Daksa. (Garuda P.1. 147.1), and also produced thus 
were Death, Sin and emaciating diseases (Ibid.). 


The tear produces new beings.’ Brahma’s left eye released a tear, 
and from it a demon called Harava was produced, and froma tear 
from his right eye the demon Kalakeli (Var. r. Kalakala) was produced 
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(Sk. P. V. 2.48.2ff). In foregone ages, when once Siva was dancing and 
laughing loudly some tears fell from his eyes. From these tears were 
produced innumerable creatures called Raudra (i.e. produced from 
Rudra), they were fond of wine and women, of flesh and sinful acts 
(Varaha P. 71.56-58). Brahma practised penance for creation; but 
nothing was produced for a longtime. He was, hence, furious with 
anger and heat (of the penance); and tears rolled out of his eyes; from 
them were produced the ghosts, goblins and spirits (Kiirma P. 1. 10.19= 
Siva P. VU. 1.12.23-24, Liriga P. I. 41.38-41, also 10.19; 22.17-24, 
where all sports of creatures are said to be produced from Brahma’s 
tears, including serpents efc.). When Agni got back his daughter who 
was kidnapped by the demon Sardiila, he was very glad, and tears of 
joy rolled out from his eyes; and from them were produced two 
creatures. They were named Nandi and Nandini, as they were produced 
due to dnanda (joy). The goddess Maheésvari was very sorry to see the 
Pitiable condition of the people, caused by the demon Durgama. She 
wept and thousands of tears came in streams from her eyes. Due to 
these ‘tears’ the vegetation got rejuvenated and the people were happy; 
rivers flew on with their banks filled, and the oceans swelled (Siva P. 


V. 50.18.19). The account connects tears with rains. In an interes- 
ting account it is related that, because Indra performed a srdddha 
without the Visvedevah (‘‘All gods” as aclass), they were annoyed, 
and in excitement they released profuse tears, which caused the earth to 
be flooded. A multitude of eggs were produced therefrom, out of 
which came out fierce creatures with black teeth, having conic ears and 
having hair straight. They were called Kismanda, the demons, (Sk. P. 
VI. 206.76-77).4° These are supposed to eat away the food at Srdddha 
in the plates of the Brahmanas if it is not encircled by ashes (see under 
““Ashes’’). 


Eye brows : When Brahma asked Siva (Parvati) to take birth as the 
daughter of Daksa, she agreed to it and created a Sakti from the 
middle of her eye-brows (Siva P. III. 3.24°4). As Rabu was narrating 
the message of Jalandhara to Siva, from the midst of the eye-brows of 
the latter a man came out, with a thundering voice; he was named 
Kirtimukha and was appointed by Siva asa gate-keeper (Ib. II. 19.30f. 
see under ‘‘Siva’’). Practically the same account appears at the Sk. P. 





4.17.20ff), but a few details are added. As the ‘body-man’ was hungry, 
Siva asked him to eat his own flesh. He did so, and remained only with 
his head. Siva appointed him as his gate-keeper, and named him 
Kirtimukha, saying,“‘Those who do not worship you, will not be likable 
to me.”’? At another place in the same Purana we have Bhairava 
coming out of the eye-brows of Siva, to subdue the pride of Brahma. 
(Siva P. Vidyesvara Sam. 8.1). A goddess named Bhiitamaté was born 
from the middle of the brows (Sk. P. I. 2.47.90). When Durga saw 
the demons Canda and Munda advancing, she knitted her eye-brows 
(trigakham bhrukutim vaktre cakara); and from her fore-head, with the 
eye-brows got curved thus, was born a yogini called Kali, with a fierce 
mouth. Kali killed the demon Ruru. 


Nose : The goddess Srimata swallowed a demon (Karnata); but he 
came out through her nostrils (Sk. P. III. 2.18.98ff). She swallowed 
the second time; and this time she covered her nose and mouth; and he 
came out of his ear; hence he was called Karndta (Ib. 103°»; seg under 
““‘Demons”—Karnata). When Daksa did not invite Siva and Parvati 
for the sacrifice being performed by him, Parvati got furious; and she 
rubbed the tip of her nose with her hand. From it was born a woman, 
named Bhadrakali, with her eyebrows crossed, having three eyes and 
four teeth (Sk. P. VI. 2.82. 17-18).46 At another place (Brahma P. 39. 
71-729), Bhadrakali and Virabhadra are said to have been born from 
the wrathful mouth of Siva, at the destruction of the sacrifice of 
Daksa. 


Mouth : From the mouth of Parvati was produced a roaring lion 
(Sk. P. 1. 2.29.36; Matsya P. 156.4); and later on this lion was given as a 
vehicle to the goddess Ekanaméa, who was also created from the whole 
body of Parvati (Matsya P. 156.16°-17%); and was three-eyed and 
having a bell in hand (Sk. P, I. 2.29.46 ghartahasta trilocana). From 
the mouth of Siva came out groups of all sorts of goblins-pisdcas, 
Vetalas and even the bands of yoginis (Varaha P. 21.33-8). Bhadrakal 
and Virabhadra came out of Siva’s mouth (Brahma P...39.71-72). One 
YogeSvari, one of the Mothers came out of Siva’s mouth through the 
flames that issued forth from it (Vardha P. 27.30). After Brahma drank 
Soma, from his mouth-vapour (belching, udgdara) was born the cow 
Surabhi (Vdmana P., Sarom. 14.30).47 
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Like the belching, the Jaughter, forms one of the motifs of creation. 
It is said that as Katyayani held a demon in her hand and whirled him 
round, she laughed loudly. From her mouth came out multitudes of 
goblins, wolf-headed, horse-headed, sheep-faced, rat-faced and so on 
(Vamana P. 21.16-18); and when she struck the demon with her lance, 
from his throat came out a man, sword in hand (Ib. 48). When the 
demon Ruru troubled the gods, the latter approached the goddess 
Raudri. She laughed as the gods kept beholding her; and from her 
mouth came out a multitude of goddesses who thronged the whole 


world (Varaha P. 96.22-23). From the mouth of Candika came out 


Brahmani, seated on a swan, and having a pitcher and a rosary 


(Vam. P. 30.3). 


Teeth : There is no mention of any creation or magical motif regar- 
ding the teeth; but about the cleaning of teeth there are instructions. 
According to the Sk. P. (II. 4.5.15) on the day ofa fast, on the ninth 
day in the month, on the 6th day, on the day of a Sraddha, at the solar 
eclipse or onthe full-moon and the new-moon-day one should not 
brush teeth (na kuryad dantadhdvanam). About the brush made of 
twigs there are instructions. According to the Kirma P. (II. 18.18ff) 
the brushing twig should be as thick as the middle finger; should have 
length of twelve avigulas (fingers put side by side), and should have the 
bark on it (satvacam); with the end of it one should brush. The twig 
should be from a tree that oozes out milk, from the Malati-tree (a kind 
of jasmine), from the tree called apamdrga (Achyaranthes Aspera), 
Bilva and Karavira. The twig should never be plucked (should be cut), 
and never should one brush teeth with a finger. After brushing teeth, 
the twig should be broken and thrown on an auspicious place. 


Hair : The hair figures variously in many accounts. Tonsure, or 
cutting of hair at holy places has been enjoined. A brahmana born in 
the family of Kulika (kulik@nvayasambhiita) propitiated Siva and asked 
him to stay on the northern bank of the Narmada. He said, ‘‘O God! 
Bless the people who perform the tonsure before you (Sk. P. V. 3.34.16 
vapanam karayanti). Itis also said that tonsure and fast is a common 
ritual at all holy places (Ib. 227.31¢) 4® A person who tonsures his 
head at the setubandha (near RameSvara) is liable to be free from a 
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thousand hundred sins of violating the bed of the preceptor (Ib. III. 
1.1.50°4-519), It is said that at the chariot-yatra (religious assemblage) of 
Naradipa in Avanti (Ujjayini), a person who gets his hair cut off (vapanam 
kdrayet) when Naradipa mounts the chariot, does not become devoid of 
wealth, and after death, he gets established in the solar heaven (Ib. V. 
1.36.71; Naradipa is the sun; see under ‘‘Festvities’”—Jyestha). While 
in Ayodhya, at the holy place called ‘Heaven’s gate’ (svarga-dvdra), a 
Person should take bath, worship Visnu and perform the tonsure 
(Ksaura)*® ‘at the place called Dharma (Ib. II. 8.8.°¢-104°4-105), The 
initiation ceremony or the ceremony of renunciation required complete 
Ksaura. The Ksaura at such occasions had the following details. Taking 
the razor in the hand he (the one who cuts the hair, may be the acGrya) 
should cut hair on the right side (of the head); then shaving a little hair 
in the front, he should shave the whole head. The hair, thus cut and 
collected, should be placed on a Jeaf, never on the ground. He should 
shave the beard and the moustache (smasriini) and the nails on hands 
and feet. Taking the mud from the Bilva tree, or from the Aévattha, 
or Tulasi and such other (auspicious trees), he should have twelve dips 
in the water of the river, and (smear his body) with it dividing it first 
into three and again each of the three into three (Siva P. VI. 20.7-i0). 
At another place (Ib.-12.80-81) it is enjoined that a Samnydsin should 
observe a fast, and have the shaving rites performed, wherein hair on 
the head, beard and the moustache are to be shaved and not in the 
arm-pit and on the private parts (Kaksyopasthavarjitam); he should then 
take the Vow (diksd). According to the Siva P. the dcdrya (or the 
deSika, “‘guide’’ of the Titual) should accomplish the rite of Ksaura 
before the sun-set for the obtainment of full merit (mahatmya 6.32%» 
vaktra-ksauryam hi samskaryam dindd arvag vratdptaye). 


About the tonsure of widows, it is said that if it is not done it 
is harmful to the relatives of the dead husband (Sk. P. IV. 4.74). 


Hair is associated with new creation; and this belief indicates hair 
to be endowed with life whence comes forth new forms of life. Thus, 
itis said that from the hair on the body of Rudra were produced a 
band of attendants including Virabhadra, who each had a face of lion 
(Vamana P. 4.18). When Visvaripa (the son of Tvastr) was 
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practising penance he heard a celestial: voice saying that unless he 
offered in the fire a hair from his own matted locks Vrtra could not be 
born. When he offered a hair, Vrtra came out. Both Vrtra and the 
hair are the same, as both are called Vejina (i) hair; (ii) sin (Brahma P. 
173.30-32;%2 see under ‘‘Births-unusual”’). According to one account 
Visnu plucked two hairs from his head—one white and one black, and 
told the gods that these two will be incarnated on the earth, and will 
release the burden there, (they were Nara and Narayana; Brahma P. 
180.20-27). In an account of the goddess Kali we learn that after 
killing the demon Ruru, she cut out his skin from the whole body from 
ear to feet (Kosam utkartayamasa karnadi caranantikam); and having 
taken the Kosa, with it she tied her lustrous lock; but one other lock 
could not be tied. She plucked it and threw it on the ground; thence 
was produced a terrible goddess Candamari or Camundi, having her 
hair oily and body half white and half black (Vdmana P. 29.64-67). 
From the hair of Prajapati, who had taken the form of a horse, were 
produced the Kasa flowers (white grass-flowers), as they fell on the 
ground (Brahmdnda P. II. 3.11.76-77). In a variant account of the 
birth of Virabhadra, we learn that Rudra plucked his matted lock and 


hit it in anger onthe summit of a mountain; thence was created 


Virabhadra (Sk. P. I. 1.3.33-34). KeSava (Visnu) is said to have prepared 


a torch from the Kusa grass that was created from his body-hair (roma) 


mixed with sesamum-seeds produced from the perspiration of his own 
body (Brahma P. 219.41).% It is also said that in the Sveta-dvipa (‘‘White 
island”), where Visnu is present in his cosmic form, his fallen body- 


hair (roma) turns into trees (Sk. P. UT. 2.18.12°9-1 38>) .55 


In acurious account, when some brahmanas went to the setu (at 
Dhanuskodi), at the southern ocean, to propitiate Rima and get his 
help to exterminate the Jaina religion from the region of Dharmaranya,™ 
Hantiman came to test them. When he was satisfied with their 
intention, he plucked the hair from his arm-pits separately, and made a 
small bundle. The bundle of hair from the left arm-pit was capable of 
burning the whole army of the non-believers (in the Vedic religion), 
while that from the right arm-pit had power to vanquish fire (caused by 
the enemy, or his own side) (Sk. P. IIL. 2.37.26ff).*” 
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Holding of hair indicated control, as is seen from the account of 
Katydyani's fight against the demon Mahisa. Katydyani did not kill 
him but held his hair to subdue him for good. (Sk. P. VI. 121.71). 


Water-drops from the locks created a river. Siva, pleased with 
Nandi, took the water from his lock, and from it flew five rivers named — 
Jatodaka (‘“‘lock-water’”’), Trisrotas (‘‘Three-streamed”), Vrsadhvani 
(“Bulltoar”), Svarnodaka (“Gold-watered’’) and Jambi-nadi (Siva P. III. 
7.16-18).5° There is also a holy water-place called Lomayana (“The 
path of the body-hair”’), where the brahmanas are said to pluck their 
body-hair, with the control of breath (Vamana P. II. 14.47°9-48®>). 
Hair came to be believed to indicate life, like the nails, that are actually 
seen to grow even after being cut, unlike the other parts of the body. 
Hence their cutting in rituals came to symbolize ritual-death which was 
necessary for a symbolic new-birth prior to performing sacrificial or 
other religious rituals. Thus, at initiation (upanayana) or sacrificial 
consecration (diksda) it was necessary to tonsure the head of the 
initiate. According to the old tradition, gods themselves helped in the 
symbolic tonsure. Thus, at the time of a sacrifice which was performed 
by Brahm, his hair and nails were ritually cut by ViSvakarman; after 
that even his wife Gayatri had to get this ritual performed by the same 
god (Sk. P. VI. 182.53 see also under “Initiation’’).. 


Hair-care is taken note of. Thus in the case of falling hair the 
following is prescribed by the Agni P. (303.25-27). Saffron, the roots 
of brhati (called behadd in Marathi; the egg-plant-fruit), gopisastitrnotpala 
(a kind of rice), along with the milk of a she-goat and with oil cause 
hair to grow (25, romajanmakrt, indicates hair on private parts); the 
same would cause hair to stop falling if applied (26°” Siryamanesu keSesu 
sthapanam). Juice of the dhdtri plant (4malaka) and of the bhrriga plant 
measuring one prastha, oil and milk measuring one ad¢haka (7 lbs. 
11 Ozs, 32 palas), a pala (four karsas) of soot from the sasti (rice- 
plant, a kind of) should be mixed and applied to the head. It is good 
for hair and eyes. It is also enjoined at the rite of Vindyaka-bath, that 
oil from mustard be poured on the head (Ib. 266.13°). 


Perspiration : When Siva was fighting with the demons, from his 
fore-head trickled out the drops of perspiration; wherever these drops 
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fell, therefrom arose the Mother-goddesses (Brahma P. 112.12-16). 
From another account we learn that, while Siva was performing penance, 
perspiration rolled from his fore-head and the drops fell on the ground; 
thence was borna boy with red body; he was the planet Angaraka Mangala, 
Mars). Here, the penance of Siva is due to the separation of Parvati 
(Sk. P. IV. 17.5-6; see also “Birth-unusual”’ for more examples of pers- 
piration). When one of the five heads of Brahma was severed by Siva, 
the former was angry. He took the perspiration that arose from the 
fore-head and with it smote the ground. From it came out a warrior 
with a hundred-fold armour, with bow and a large quiver with arrows; 
“What shall I do ?”, he asked (Sk. P. V. 1.3.1-2). In another complex 
account about Siva’s perspiration, we are told that from his perspiration 
from the fore-head Virabhadra was born; and as Virabhadra was chasing 
the sacrifice of Daksa that ran away taking the form of a deer, from his 
perspiration came out great fire; through it came out a man—short, red- 
eyed, with a golden beard, with his hair upturned and straightened, 
with hairs all over the body and with red ears; he was black in com- 
plexion and wore red garments. His name was Jvara (“Fever’’); he 
began roaming all over the world (Brahma P. 39.78-88). 


Perspiration- Water : Some Brahmanas were performing a sacrifice to 
pacify the evil grahas (=planets) for the King Prabhafijana. Amongst 
them one was of the trijata type (for which sce under “Brahmana’’). 
So, the offerings thrown into the fire did not reach the respective grahas. 
Agni himself was puzzled as to whether or not to point out the defec- 
tive Brahmana. Hence, he began to perspire, due to which the Kunda 
used for offerings got filled with the perspiration.*' Agni asked the 
Brahmanas to take bath in the Kunda. When they did, the trijdta 
brahmana became full of boils all over the body. Even today any one 
who is a trijata, or born of a caste different from that of the usual 
brahmanas gets boils, if he bathes in that Kunda (Sk. P. VI. 113.80-90ff). 
The tale probably indicates a hot-water Kunda to be a former sacri- 
ficial altar, and thus explains the phenomenon. 


At another place we have the motif of perspiration associated with 
Visnu, who is said to be born of Siva and Sakti. He was practising 
penance, and perspiration flew from his body. This perspiration 
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developed into streams, and ultimately the fluid developed into an 
ocean. Visnu, when fatigued, slept into this ocean (Siva P. II. 6.39ff). 
At another place, the same motif has a variant. Visnu, born of Siva, 
practised penance at Kasi. There he dug the earth with his disc and 
formed a lotus-tank (puskarini); he filled it with his own perspiration 
(Sk. P. TV. 26.52).6 In another Visnu-myth, having the same motif, 
we have Visnu practising penance on the Himalayas. Perspiration 
flowed from his cheeks. That became the river (Gandaki Vardha P. 
144.82ff). This explains the name of the river, as the cheek is called 
ganda. When Visnu held his disc rubbing his hands, desiring to kill the 
demons, from it swelled out a river born from the perspiration of the 
hand (Kara). This river came to be called ‘Kara’ and joined the Reva 
further (Sk. P. V. 3.24.2).63 Similarly a story is told about Siva. It 
is said that Siva was practising penance on RksaSaila (“‘Bear-mountain”’); 
his body perspired; and the perspiration developed into the river 
Narmada (Sk. P. V. 3.4.14ff). Once the sun-god was practising penance 
in Kasi at a place called Gabhastisvara, meditating upon Mangala 
Gauri. Gradually perspiration rolled down his body made of rays. 
The fluid from the perspiring rays got collected into a river, which was, 
hence called Kirana (Kirana, “Sun-ray”; Sk. P. IV. 59.107-109).§4 


Pramloca, a celestial nymph, stayed with the sage Kandu for 
many years, dissuading him from his penance. When the sage realized 
his folly he censured himself for his excessive attachment to passions. 
He condemned the nymph in anger and asked her to quit his hermitage 
forthwith. Hearing what the sage said, the nymph began to tremble, 
and perspiration ran all over her body. As she darted away from the 
hermitage, and flew into the sky, she wiped her sweat at the leaves of 
trees, running from tree to tree. This way, the foetus that had been 
caused in her by the sage oozed out. The foetus was now taken over 
by the trees; and the wind collected all its parts into one; and the god 
Soma fostered it, and the cows caused it to grow gradually. When fully 
grown, it got formed into a beautiful girl called Marisa. She became 
the wife of the sages named Prdcetasas, and the mother of Daksa 
(Brahma P. 178.58-104;® see also Visnu P. I. 15.11-45). 
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These accounts involving perspiration and water are obviously 
based on the motif of body-fluid, and even blood changing into water 
has been exploited as a motif by the myth-makers.* 


Perspiration is associated also with the creation of sesameseeds. It 
is said that from the perspiration of KeSsava (=Visnu) the sesame were 
produced (Brahma P. 219.41). 


In one account (Sk. P. VI. 170.2-3) when Visvamitra had a quarrel 
with Vasistha, the latter maimed the Krtya produced by the former. 
When she was thwarted with the mantras from the Atharvaveda, per- 
spiration rolled down the body of Vasistha; it turned into cool water; 
and it streamed out from the legs. This generated the holy place called 
Dharatirtha."” It is further said, that one who bathes at this place on 
the eighth of the bright half of Caitra (caitra.Sitastami) and offers to the 
Krtya in the form of the stream at midnight, a ball of rice (naivedya- 
bali-pindika) gets his desire fulfilled. 


Semen : Semen and water alternate in many accounts and are identi- 
fied. According to one account the sage Devarata saw the nymph 
Menaka bathing in a river in the Kamyaka forest. As he beheld her 
his semen fell in the water. A thirsty dove happened to drink that 
water, mixed with his semen; and she developed human foetus. When 
in the tenth month she delivered, it was a daughter called Mrgavati. 
She was married to a sage named Vatsa (Sk. P. VI. 29.37-43). In 
another account, it is said that Brahma offered his semen, which fell at 
the sight of the wives of the gods and which he collected in a pot of 
ghee,"* into the hot fire; many sages and deities were born as a result— 
ASvins from his nose; the various Prajapatis from his ears; and sages 
from the pores, perspiration and dirt on his body (Brahmanda P. 1. 
3.1.30-60), 


There are some accounts of natural act where the semen-water 
motif is exploited, In the Svayambhuva Age of Manu (manvantara) 
once the king Savana was having sexual enjoyment with his wife, in the 
sky. The semen, as it fell down, was seen by the wives of the sages. 
They thought it to be nectar and drank it.” Later they gave birth to 





the seven Maruts (Va@mana P. 46.12-22). According to another account, 
the seven sons of the king Kratudhvaja were taking bath in a river. 
There they saw the nymph Pitand, and getting excited, released their 
semen in the water; it was drunk by a crocodile named Sankhini. She 
gave birth to the seven Maruts (Ib.-31ff; see ‘‘Maruts’’ for details). In one 
account Agni drank the semen of Siva. Now, Agni is the mouth of all 
gods; and when he drank the semen of Siva, all gods got perturbed as 
it entered their stomach also. But the semen of Siva, being powerful, 
broke open the stomachs of the gods and came out; from it, when 
accumulated, was formed a great lake, called Parada a hundred yojanas 
wide (Sk. P. 1. 2.29.87). According to another account in the same 
context, the semen of Siva which was left by Agni in the Ganga was 
thrown out even by her with her waves. From it was produced the 
“White mountain” (sveta-parvata; Ib. 89). According to yet another 
account, Svaha, the wife of Agni approached him assuming the forms 
of the wives of the (seven) seers. But she could not bear the fiery 
semen; and she threw it in the golden altar (Ib. Esp. 106). 


The concept of semen giving birth even outside the womb is testi- 
fied by the tale of Vasu Uparicara. This King of Jambudvipa was 
out on a mission against the Mlecchas. His wife, in his capital, once 
passionately remembered him and sent a message tohim. The king 
collected his semen in a small closed casket and sent it with a parrot.” 
On the way this parrot was attacked by a hawk; and in the fight the 
parrot dropped the casket, which fell in the ocean; and it was swallowed 
by a fish. This fish gave birth toa girl (Matsyagandha), later called 
Satyavati, the mother of the Kauravas (Sk. P. V. 3.97.20ff)."* In 
another account, Kamsdari, a celebate sister of Yajiiavalkya once, 
unknowingly, used the garment of the latter on which had fallen the 
semen of the latter. As she took bath, the semen mixed with water 
entered her womb; thereby was born the sage Paippalada (Sk. P. VI. 
174. 6ff; at another place, op. cit. VII. 1.32. 10-13, one Subhadra figures 
in a similar account; see under ‘‘Dadhica”’; also “Conception”, see also 
“Birth’’-“unusual’; also ‘Constellations’, where the myth of the 
Krttikds is noted; see also under “Brahma,” nn. 20-22). 
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Breath : Breath indicated life; and it is this way that it is associated with 
creation. The production from laughter, sneezing and Aufkdra all are, 
actually and principally, various aspects of this principle, viz., breath. 
According to one account, the sage Galava was harrassed by a demon 
named Patalaketu. Being thus tortured, once the sage sighed on seeing 
the demon; the sigh caused a horse to fall from heaven. The horse was 
named Kuvalaya (Médrk. P. 20.47ff). At another place in the same 
Purana, we read the following account. The king Baldéva was 
surrounded by enemies. Not knowing what exactly to do, the king put 
his palms to his mouth and breathed out through his mouth with force. 
The breath went through the crevices of his fingers; and from them came 
out hundreds of thousands of chariots, horses and elephants, with 
warriors (Mark P. 122.16-17). From the same Purana we have a very 
curious account. Agvatara, a serpent chief propitiated Siva, and 
requested him to grant back to him his dead daughter (named Madalasa). 
Siva advised him as follows—‘‘O King of serpents ! When there will be 
an occasion of a Srdddha, you may eat (a portion) from the middle pinda 
(ball of rice) with a pure and steady mind. When you have done this, 
from your middle hood will come out the daughter in the same form as 
when died.’’ Aévatara did so. And, as he breathed out at the sacrifice 
(ritual of the manes) his daughter came out from his middle hood 
(Mark P. 23.59-73)*5 (see under “Breath’’, below, a separate motif). 


Apart from creation from the various limbs and all faculties of the 
body, the whole body also figures in certain cases. Thus, Harasiddhi, 
one of the nine Durgds, was born from the body of Siva (Sk. P. 
1.2.47-60). Yogiévari, a Sakti, was bron from the body of Prakrti 
(Ib. 20). A mixed motif of mouth, sound and body is seen at the legend 
of Candika. As she roared, Brahmani was born from her mouth; from 
throat came Kaumati, from the arms Vaisnavi, from the back Varahi, 
from the circles of breasts Mahendri, and from the heart came out 
Narasimhi. (Vdmana P. 30.4-9). 


A whole landscape is also said to be created from the body. Thus 
it is said, the holy place Ruruksetra was created from the body of Ruru, 
who was the daughter of the sage Devadatta and the nymph Pramloca. 
Ruru propitiated Visnu who gave her a boon, ‘‘May your body be a 
place, holiest of all” (Vardha P. 144.72-73).76 
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Bones : It was believed that where there is a human-bone in a house, 
for one day and night, there will dwell the ghosts (Sk. P. VII.1.167.43).7 
The conch called Paficajanya is said to have been produced from the 
bones of the demon Pajicajana, whom Krsna had killed (Visnu P. 
V.21.27ff). At the place of construction the finding of the bones of the 
following beasts was considered auspicious—elephant and horse; but 
those of monkey, human beings, donkeys, and even of cows and-bulls 
or of pigs and boars, were inauspicious (Brahmavai P. Srikrsnakhanda 
103.54-56). 


1. Siva P. 17.143°4-14490 

aA TenTTAT Ess fap Hy 11 
ga fagfafa steq fanmerticeq ! 
Sk, P. IV. 42.14. 


weal wag. eal ararmgead 
fact: cari waey FaarafeAcsey | 


3. Garuda P. I. 65.34 
waa AS BAe afr 


nN 


4. Garuda P. 1. 65.20 
waferenet mt fxg: afirnfedte: 


5. Siva P. TI. 39.19-21 
aTHTTT TAT eat AecaT arfeaziy | 
aaaeafaarereat saaaseafed aa | 





seaaa At da aTANTWTS Tar 
wat agiad wat ger ATs Targa: 1 
ssuaet faadatt ate gaat | 
ae a Baa aT TaaTAT I 

6. Garuda P. 1. 205-124 
saifadea afea: eaaarer arfed: | 
aravetfercate arate + aeTaT 1 
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10. 


Siva P. V. 38.45-46 
ad warmt He gar aATTAT | 
aaarat fat: aa arratartt aaa TA 


qa ashe Terat: TAATh TT: | 
fcarearaaqSaTU: HATEAT ACTAAT Ul 


Garuda P. I. 65,82-85 
af: cava gfe aameiranfead | 
qe: carefafaedto ware = aeTAT 


Hel: HATA: TEETREPHLSHT: | 
saat a gears agar dar a fryres 1 
qearaate craht HVAT TST: | 


Faranefirgter: wa aeafr ata s 1 


amreriaraif wateacaa: Far | 
dat: caarat argéedeirararfaar: 1 


Sk. P. IV.37.18°4-21 
wear: Ths SATATRAT WAT FA: TF SAT | 


at cigar seria) gazafaaifadt | 
aem: afaftoar yin a aeorcaT TETAS | 
at freca ofr ater facta get iT | 
aaricar Heart aT seat Al A TELAT 
qfad fagrarer fedtat a sfrart 
Sk. P.IV. 37.25 


afar wear (ITTTSST) facet Tareq | 
Oat went fratea a sia ui 
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12. 


13. 


14. 


15. 


16. 


17. 


18. 


19. 


20. 


Vardha P. 129.43 


ae JF THAAIR FATA 1 


cf. AV XI. 3.7 (of Purugsa) 

aaraaat sea ata aifetaea afer | 

Here, above and in the whole motif of “Body-birth” the ides may be com- 
pared with that of creation from the Purusa, RV X. 90, cf also Sat. Br. VII. 
5.3; Ai.Br. XV. 2; Maitt, Sam. TIL. 6.3; etc. 

Brahméinda P. TI. 3.14.24-2£8> 


ateg faaargmre tfaar <tfaraa: 
aa catia sratfr award aaa: 


aaa talratar caanreatedfir za 1 


Ibid., 15.6, 7 

frasaestote: a Tfasat qeaT: GT | 

RaarHreaa-seaear: FeataTUaPHay: 

fayTeTeT ATATeATATAATTIAT TATA: 

For this Soma-motif cf. Soma coming out of Indra’s body producing things 
Jai, Br. YL. 156, 157. 

Garuda P. I. 4.3184 

agen: Kegfreadt Garaeaed THT | 


ef. also the Brahmanda P, I. 1.5.85. 


The correspondences in the body parts and the characteristics of the creatures 
may be noted. 


The Atiratra Is an alternate (optional) of the jyotistoma, in the sacrificial 
session called Gavamayana. 


See also under “‘Trees”’-‘Bilva’. 


Mark P. 78,23 


aaza atfearatt caleat ataat: | 
ataeaaet aval aedlaratatiat i 
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The variant is that the copulation is normal, while the birth is rom the nose. 
In this motif the nose, like the bowl or jar elsewhere, is the symbol of the 


womb, or the female organ. 


For the earliest account of such tribes see Ai. Br. VII. 18; cf. the case of 
Vena’s left hand producing a Nisada; see under ‘“‘Prthu”, also noted earlier. 
The Mb. Adi 174.36ff, has the cow of Vasistha producing this and other 


tribes. 


22. The account comes in the Mé., Karna, 33 and 34; but the element of Arihan 


23. 


24. 


26. 


being created or the seduction of the demons is missing there. It is an inno- 
vation here. This is obviously suggested from the non-Vedic cult of the 


Arhats, the Jains etc. His description here is as follows : 


Siva. P. IL. 4.2 
gfed tarred a afearraaateany | 
zara Gfret get area Fe TT I 


The tale comes in Mb., Mausala. I. 16, 17, 25. 


Matsya P. 60.8°4.9 

qaat tase fron- aah arena | 

faarara tet gard aEt TAT | 

Taw ase Tad ahaa zAs 

The dictionary has tqzpat: (Apte), and render it as “quick silver.”. For 
arara-ace pz, see also under ‘“‘Goddesses”—‘Gauri’, note 8. 


Brahma P. 106.47. 

Ta: TST Tat ATT WaT ATTA TAT} 
Ugg a | owafwanfaa i 
cf. Karma P. I. 39 

gfafa: dega dat adar vac aah 
warrar fafrenrar crarat feararerar 


The difference in the version is to be marked. 


Matsya P. 7.40 


fafaeer venti areartor | WETAT | 
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27. Agni P. 323.16-17 


aa 4 taare a an FATT TTR 
arfertor aaracnl taaearfeTag A 


frat alet eatort avert wae YA | 
HGTAT TTT ATA ATaTAKAT Alea: 


27-a. Sk. P. VI. 22.269 Sat TAEAAT FT TAA | 


28. Agni P. 327.4-5 
ane Aah at qa qa F AANA | 
TABS BT TF Wise J BTA 


THIS ay THE ASTITT | 
wTaetfat Tt wad J WisTy Ul 
29. Siva P. VIL. 2.14.39. 
was Wee faa art aaah | 
meqat aaat atiat aceret warty 
Ibid., 2.14.42 
Hrs ACH Tea SAPO aTTTAT 
ays cerca: aE 
Ibid. 2.14,438» 
aeqean fart ae gat Tana AAT | 
30. Sk. P. II. 5,319 
aarhrar arfaataa WerAssqerHe AAT | 
wey: gfeer: Tareasal wlerarfadt 
31. Siva P., Vidye§vara Sam. 13.289» 
ae TCT are qeahkarsTH | 
32. Agni P. 184.118 


_Mestanceget = aia 
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33) 


34. 


35; 


36. 


Bi 


38. 


39. 


Garuda P. J. 9.8 
aed 144 TaTeTa TAGS: STAT: | 
afrat Tree TF TATRA T FAT: | 


Sk. P. I. 2.25.41¢4 

at areata & ged atadarfa afefaz | 

ef. Mb, Adi.78.20-23 Yayati taking up Devayani by holding the latter's right 
hand. 

cf. Apastamba Gr.S. I. 4.11 


afraa drat geaa carga set TE TAT | 


in the context of marriage. 


Sk. P. 1V.40.114 
wit wae tet ad wate A 
Bead Treva ed Trrieweret - 


Tb. 125 
eet sarea ese a: frag | 


aa fred amend ad a sTeTaaT 


Vamana P. 2.46-47 


faryerfrgararaig fret aver fafa: | 


factor vane Aat at Tare ATMA: | 
TAMAR A sarar: THT: | 


Siva P. III. 20.6 

aivargaat ade aendatahr: 1 

PI anSaat waaataeaeTy uv 

cf. Karna born from Kunti’s ear; ear-symbol of female organ. cf. Semen 
placed by Horus in the devil Set, coming out of his ear in the Egyptian myth, 
see ‘R. Clark, Myth and Symbol in ancient Egypt’, London, 1959, p. 205; for 
the motif of collection of semen of Mitra-Varuna collected in a lotus leaf; 
also tale of Vasu Uparicara’s semen carried in a leaf to his wife, Mb. Adi. 
63.54; also see under “Semen” further.’ For a ear of a sheep ora horse see 
under “‘Beasts-” ‘Horse’, ‘Goat’. 
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40. 


41. 


43. 


44, 


Garuda P. 1. 97.9°4-10 
qa facdtat cart ofearisara | 


qeaeaay aaa afer aur ETAT 
facorammredt far fasaot g <fert 
In Kerala, it is customary to apply betel-leaf ends to the ear-lobes, while 
eating betel-leaves; ‘to catch one’s own ear” is a saying, the original 


a : S 
idea being to be free from any sin committed; “to place a stone in the ear’ 
is for “‘not knowing”, and not as against sin. 


This is in line with the class of sages called ‘urdhvaretas’, which, in yogic 
terms, means ‘‘whose semen goes up.” This itself has two indications—(i) Who 
do not release semen in intercourse or otherwise; becauce, in. that case it 
goes down; and (ii) who can take up the body-essence up by the path of the 
Kundalini to the brain; thus up. 


Brahma P. 9.3°4-43> 
wareat athe qeara sera ataafraer: | 
a wt fafertssfecer za Regt eaeaa: 


cf. The Kyttikas in the birth of Karttikeya; also the gods collecting the semen 
in the lotus-leaf, RV VII. 33.11, noted above. The same account occurs at 
Matsya P, 23.2-6. 


Varaha P. 90.22 


fant = gare ar gout gaat a AAT | 


The Colours indicate the traditional quality-colours of the three gods, Sattva, 


* fajas, tamas,=(Visnu), (Brahma), (Siva). 


According to the Vedic belief, Prajapati’s tears produced corn, rain etc. 
Maitt, Sam. IV. 6.3. cf. RVI. 166.14 sun’s ‘eye’; see G. L. Gomes, Folk- 
lore as an Historical Science, London, 1908, P. 336, 337—The disc producing 
rain; tear from the Egyptian god Atum producing mankind, R- Clark, op. cit. 
72, 90; Flood of the Nile, p. 84; cf. D. Mackenzie, Myths of Babylonia and 
Assyria London, P. 81 where he records the belief that all deities of 
vegetation were “‘weeping deities.” In India, the lake at Nainital (U. P.) is 
said to have been produced from the eye of Parvati (called here Naina = 
Nayana- >-Naini), that fell down as the goddess was being carried by Siva, 


.after the sacrifice of Daksa. 
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45. 


47. 


49. 


EE 


52. 


Sk. P. VI. 206.76-77 
aera at qfrat carfaat qT | 
qaensraaati sera teat 7 


aaa fafaomea: sift deer: | 
Hora: «THRE | TeHAT WATART: 11 


Sk. P. VI. 2.82.17-18 
ame wale gear eeaarat JA: GA: | 
saree avaty «Aiea | agaeTaT 


arr at og AR Tat | 
wat eat wRdlaat agecet fadtaat ui 


cf. Mb. Anus’. 77.17. 


Sk. P. V. 3.227.31°4. 


Qsi oaares oaadtacad = fafa: 


Ksaura is from Ksura, which indicates a cow-hoof; in that case, the head is 
shorn off leaving a tuft of hair in the middle, of the size of a cow-foot; 
another meaning of Ksura is “‘razor’”’ and in this case the whole head is shorn 


with the razor. 


Shaving of hair at rituals is a Vedic practice, and obtains in various peoples. 
There is fine discussion in the Sat. Br. II. 6.3.14-17 as to whether, at the 
consecration for sacrifice, a tuft is to be left or the whole head is to be shaved. 


The teacher Asuri says that there is no special rule, though practices differ. 


Sk. P. IV. 4.74 


farareatteet oo ade Tat 
fareat aad gear ara faeaat aar 1 


Brahma P. 173.31 
TRISHA Tetata gaary afaatga: | 
a apart ata afe afratswat ni 


In the original myth, Indra stealthily drank Soma from Tvastr’s house. From 
a few drops thereof, when offered into the fire by Tvastr, Vrtra came out; 
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ar 
wn 


56. 


57. 


58. 


called Vitra as he rolled (4/ vy) in fire in the form of Soma; Sar.Br. IL. 6.1.5f 


(Kanva). The motif of hair-birth in the legend is seen at the Mark. P. also, 
where Vytra is born from the lock of Tvastr who offers it in the fire, (Mark. 
P. 5.1 ff). 


werArAY FATA ITT (1b.54) and further gat FA: WYTTAT (Ib. 6°). 
Actually Visvariipa is the elder brother of Vrtra, according to the Veda. 
According to the Sk. P. (V. 2.35.2ff), the name of Tvastr’s son, killed, 


was Kugadhvaja, and not Vigvariipa. Prajipati Tvastr plucked one lock and 
offered it into the fire ; and Vytra came out (v. 6). 


Brahmanda P. I. 3.11.76°4-77 
qd aticaat atest ayarea: carafe: | 
wea arat faafrar Yat srareaarare: | 


TEATEAT AAT HAT: Asay gfstar: 11 


Brahma P. 219.41 
Te: BUATYT FaTAvaa Fas: | 
eat gaiferaieas 3H TeyHAAAA 1 


Sk. P. IL. 2.18.12¢4,138> 
eaaalt faergia: geet at faooeera: | 
aqeegieatad Ve aeayITaT I 


cf. Mb. Vana, 82.46. 
It indicates a sacred grove, inhabited by ascetics. 


Sk. P. WL. 2.37.26 


sees TT = ynateuaicfir | 
gaara aye WHIT TESTIAA etc. 


Sk. P. VI. 121.71¢4 

wt waa Seat arfeenfa agar i 

It is difficult to say if the idea is taken from initiatory rites related to the 
Sakta-cult; for holding hair in a cutting position and sexual union at the same 
time, with the initiate in a sitting posture, cf. sculptures, Devangana Desai, 
Erotic Sculptures of India, Tata MacGraw Hill, Pub. New Delhi 1975, P. 101, 
Sculpture from Bagali, plate 135; from Konark, Pl. 136. 
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59. 


61. 


62. 


63. 


64. 


65, 


66. 


This is an elaboration of the Ganga-motif. Ganga is the river in Siva's locks. 


Sk, P. VI. 182.5 

aieaaat awe Fahd st 
faeaaat Tarai + TaeaTETETT A UI 
Sk. P. VI. 113.80 

wa faeaaaeder ma AI SWATTSTT. | 
ar agqfei gud dat assert 1 


The RV has the concept of the perspiration of the fire; but it is ghee (clarified 
butter), though called sveda V. 7.5. 


Sk. P. IV. 26.52 
afear aa vam teat genfuoit ae: 
farimetadatgafariearagead mM 


Sk. P. V. 3.24.2 
ag afacat art ga famterfararaar | 


ae Tag gaa AarsaTAT APETT UI 


Sk. P. IV. 59.108¢4, 1099 
fauiea: saga neredaishtead: | 


freee: wactat aereaaer aah: | 
aa: ar Perot ara arat goat Prot 1) 


Mb. Adi. 75.5. Marisa is mentioned as the wife of the ten pracetasas; but this 
legend is absent; at Bhisma 9.36 she is mentioned as ariver. The Puranic 
episode appears to be a mixture of these two details. The Mb. mentions 
Pramloca, as a nymph; it does not connect her with this sage or this account. 
Adi. 122.65; Sabha 10.11. 


The first glimpse of perspiration—water is to be found at RV. V. 58.7 ay tag 
afat sfxata: | Said of the Maruts; cf. qyfeqefay: at X. 67.7, as they bring 


rain. 
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67. 


68. 


69. 


70. 


71. 


72. 


73. 


74. 


75. 


Sk. P. VI. 170,284-3 
eifiasadiades: Tete: gaTIAT | 


ead aad aaa | 
mara Paid Ta cesT 


Brahmanda P. 11. 3.1.33°4 
ASAD TAL BATT g | 


The account is a mixed one, many motifs combining. The ghee-semen mixed 
motif is already Vedic. cf. 


RV. V.7.5 where perspiration, instead of ghee 
comes. This motif is sugg 


ested from the sacrificial context. cf. birth of 
Suka, due to Vyasa’s semen that fell into the fire 


-churning slab on seeing 
Ghrtaci- Mb. Santi, 324.9-10, 

cf. The motif in the above tale. cf. th 
who drank Vasu-Uparicara’s Semen, 
the Puranic version. 


€ birth of Matsyagandha from a fish 
Mb. Adi, 63.56-69; see also further for 


Sk. P. 1. 2.29.87 
. TAT Tet TRE THAT 


These and similar accounts involvin, 


§ the fire have been suggested from the 
sacrifice and the altar. 


Sk. P. V. 3.97.39 


.e at eat 1 
aaragfest wear. etc. 


cf. Mb. Adi. 63.39ff-69, where the wife’: 
a mountain called Kolahala (Ib, 36). Th 
His wife told him about her period o} 
and went. In the forest he 
He sent it with a hawk whic! 


S Name is Girika, as she was born of 
€ king went for hunting in the spring. 
f menstruation. But he did not heed, 


remembered her; sent the semen, which fell out. 
h fought with another hawk, 


Mark. P, 23.59.72-73 
fos  HeTH TET TASTE | 
aearfs eared: BTA Ta: aT aTETEAAT 1 
aa PrRaaaT TATA HEAT HOT | 
(a1 ) 
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Aévatara is mentioned in the Mb., with Kambala, as ‘Serpent’ but this account 
is absent; cf. Adi. 35.19; Vana 85.76. 


76. Vardha P. 144.738 
atatat (ze ate Tazet Wasa | 
cf. the story of the demon-Karnéta, from whose body the country Karnata 


was produced, see “Demons”-‘Karnata’. 
Ruru in the Mb. Adi. 5.9, and Anus. 30.64, is different—a son Of Pramati. It 


is a different tale. 


77. Sk. P. VII. 1.167.43 
agenfea 7% aa wert aqafeaay | 
amd yafaadr wad faafeeafa 


Brahma : Among tbe Trinity comprising Brahma, Visnu and MaheSa 
(Siva), Brahma is rather the least regarded as having cardinal importance, 
though he has been taken to be the creator. However, various aspects 
of Brahma’s personality are to be discerned from the Purinas. He isa 
creator; he is identified with and has relationship with other gods; and 
he is also associated with certain rituals. The main aspects of his per- 
sonality, however, are his association with the cosmic fire-column, and 
his lust. The latter has two aspects—(i) about his own daughter, which 
ae inherits from the Vedic Prajapati; and (ii) his lusty and passionate 
nature at the sight of Parvati at the marriage of the latter, and also at 
the sight of other divine females. Both these traits are only aspects of 
the creative nature, and his association with the rajas principle. A 
probe into details of these characteristics is presented by the purdnic 
accounts at various places. 


Iconographical description of Brahma shows that his image is to be 
prepared with four heads (one head, the fifth one, was traditionally cut 
off by Siva); with a Kamandalu (a water-jar) in hand, seated on a swan, 
and in certain cases ona lotus. The Kamandalu was to be in his left 
hand, and the sruva (laddle) in the right (indicating the association with 
sacrificial offerings); he may be shown with a white garment, or wearing 
a deer-skin. He should have the sacred thread (yajftopavitam), To his 
(back) side a jar of ghee is to be placed and also the four ‘Vedas; to his 
left side should be Savitri (personification of the Gayatri-Savitri mantra); 
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and to his right Sarasvati. In his front should be placed the sages, in © 
the domain of the “grand-father” (Brahma), as it were (Matsya P. 
259.40-45).1 At another place the same text says that he should be 
placed in the middle of the blue lotus and should have a white turban; 
he should have four arms (Ib. 169.109", puskaramadhyasthah sitosnisas 
caturmukhah). 


Creation : Brahma is identified with a bull (Sk. P. V.3.181.19%»)? like 
the god Rudra-Siva, At another place, Brahma is shown as identifying 
himself with the rainy season, the clouds, the waters; he causes it to rain 
on the earth and causes the seeds to grow (Ib. 103.60-61). According 
to one account Brahma uttered the mystic syllables bhir, bhuvar, svar, 
as he was practising penance. As he heard these syllables, from his 
mind was born fire, and it fell downwards burning the whole earth; but 
Brahma caught that fire with his hands and placed it at one place on 
the earth. As the hungry fire was denied his food on the earth, he asked 
Brahma to give him food. Brahma offered to him his own flesh, hair, 
skin, bones and ultimately the whole body. Still the fire (Agni) was 
not satisfied. Then, angrily, Brahma divided Agni into two parts; and 
again into two parts. Thus four Agnis were created. One of these, called 
‘ukaragni’ was placed by Brahma on his one head. This was the fifth 
head of Brahma (Sk. P. V. 1.4.13-19; 49) (see also under “‘Fire’’). The 
Brahmanda P. (1. 2.13.22°%) identifies Brahma with the year, calling him 
Prajapati.? In one account it is stated that Visnu—Vamana showed his 
cosmic form to Bali; and from his testicles Prajipati (—Brahma) was 
born (Vamana P. 65.20°)*. Brahma is only one aspect of the cosmic 
principle that gets expressed by itself. In its aspect of Brahma, he has 
four faces, his guna (characteristic principle) is rajas, his work is that of 
creation; and he is described as “Jotus-leaf-eyed” (kamalapatrdksa). In 
its aspect of Kala, he is the “‘destroyer-born’’(antakrdbhava); his guna isa 
mixture of rajas and tamas, his work is destruction, and his form is like 
soot ( jatyafijana-prabha); and in his aspect of Purusa he has a thousand 
heads, his characteristic guna is sattva, his work is being passive (uddsina), 
and he is “white lotus-eyed’’ (pundarikaksa). It is stated that, formerly, 
Brahma practised severe penance and asked Siva to be born as his son. 
Siva agreed to this. Siva was, then, born from the fore-head of Brahma. 
As soon as he was born he looked at the face of Brahma and began 
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crying, lying flat on his back. As he was crying (4/rud), he was called 
Rudra (Sk. P. IV. 93.3ff-10). In one place Brahma is said to have 
taken shelter in the Siva-litga at Mahakalavana (Ujjayini), along with 
Visnu, when two demons ran to kill them (Sk. P. V.2.48.2ff; 26)°; there 
they saw the entire universe. At another place, the five forms of Siva 
are said to be born of Brahma; the forms are Igana, Aghora, Purusa, 
Vamadeva and Brahman (Siva P. III. 1.5ff). In a typical creation motif, 
Brahma is said to have performed penance; and in that condition all the 
Vedas with the Veddngas came out from his mouth (Matsya P. 3.2ff). 
From Brahma (identified with Prajapati), in his form of a horse, was 
produced the KaSa grass, when his hair fell on the earth (Brahmanda P. 
II. 3.11.76-77). According to an account Brahma was asleep in the 
great cosmic egg; that was prior to creation. When he woke up he 
found the world to be a great void. He thought of creation. From the 
egg came out fejas. Intheegg proper Brahma himself got formed. 
His thick wombal covering (wltam) was the mountain Meru; the jardyu 
(the outer skin of the embryo) was the mountains; the fluid in the womb 
was the ocean and thousands of rivers; and his navel-pit became a great 
lake which became a holy place later, called Mahatsarah (Vamana P. 
Saroma. 22.17-37). According to one account, as he was performing 
penance, he created various sages from his body (Siva P. II.16.4-6). 
According to the Kiirma P. (I. 2.5ff), when Brahma got four-heads (by 
looking in all quarters), he got angry due to some reason (54 Kasmdccit 
Karanat). From his wrath was born Rudra, with three eyes and having 
alance in hand. He created all creatures and sages with his pogavidya 
and the magic power called Vaisnavi (born of Visnu). He created the 
Brahmanas from his mouth, from his arms the Ksatriyas, the Vaisyas 
from the thighs and the Stidras from the feet (a typical Purusa-myth; cf. 
RV X90). He practised penance; but nothing was produced; and he 
got into wrath; due to it were produced tear-drops from his eyes; and his 
eye-brows got curved, from which was born Mahadeva, the ‘‘blue-red”’ 
(nila-lohita). In another account it is told that the metre Gayatri was 
produced from Brahma’s skin, Tristubh from his flesh, from muscles 
came Anustubh and from his bones came the Jagati metre. From his 
membrane came the Pankti metre and from his life-breath the Brhati- 
metre. Sacrificial instruments are said to have been produced from his 
limbs (Bhag. P. III. 12.40-46), 
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Heads of Brahma : Various accounts are to be found as regards the 

heads of Brahma. The main strain is that he had formerly five heads, 

out of which Siva-Rudra cut one. According to one account, which 

has been noted above, the fifth head of Brahma was the Ukardgni (the 

fire in the form of the letter U). According to another one, Brahma 

performed penance in the Dharmaranya, along with Visnu. His fifth 

head was a magic-creation and was that ofa tiger; it is the head that 

was cut off by Rudra (Sk. P. If. 2.15.45-52).6 According to one 

account, as Brahma took seat on the lotus that came out of the navel of 
Visnu, he began looking in wonder to all the four quarters; hence his 

one head developed into four (Bhag. P. UI. 8.16). According to 

another account in the beginning of creation Siva cut off the fifth head of 
Brahma, which showed passion (for his own daughter), and which was 
like that of a horse (Sk. P. V. 3.184.8).8 The same text mentions that 
formerly Brahmé had five heads. He spoke a lie (for the lie, cf. the 
column-accounts further); hence Siva cut off one of the heads (Ib. 173.3). 
According to another place in the Sk. P. (V. 1.2.6ff-26), when Brahma 
was born from the golden cosmic egg, Siva asked him to create the world 
with the help of the Vedas, and its ancillaries. Brahma, being unable 
to do so, asked Siva to be his mind-born son, as he was greater than 
Siva. The latter was offended at this and said to him that, on some 
pretext (or with some cause) he would cut the former’s head (Ib. 20° 
KasminScit Karane). Ue further admonished Brahma saying that the 
latter asked something improbable; and (now that he has asked) he will 
have a son in Rudra, an aspect of Siva, who will eclipse Brahma’s 
lustre. Further on, as Brahma was performing a sacrifice, and had 
kindled the fire from his own brilliance, he got perspiration on the 
forehead; this he tried to wipe off with the help of the kindling stick,® 
whereupon a drop of blood fell into the fire. Thence came out Rudra, 
the ‘‘blue-red one” (ni/a-lohita), with the consent of Bhava, Siva. More 
details about the heads of Brahma are recorded. The first mouth was 
endowed with melodious voice and sang the Saman; the second one 
chanted the RV; the third one recited the Yajurveda; and the fourth 
uttered the Atharvaveda. With the fifth mouth he not only recited the 
Vedas with the ancillaries, but also the lore called /tihdsa, with all the 
mysterious accounts.!° This fifth head surpassed all. Hence the gods 
were worried, and asked Siva for help. The latter went to Brahma. 
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Brahma did not pay heed to Siva due to his being overpowered by 
tamas (gloom=ignorance). Siva broke into a loud laughter and severed 
the fifth head with the nail! of his left hand (Sk. P. V. 1.2.37-65). Now, 
Brahma got infuriated; and collecting the perspiration from his forehead 
he smote the earth with it; and a warrior was produced from it (see 
under “Siva” for further details). According to the Siva P. (IL. 8) 
the fifth head of Brahma was severed by Bhairava, as he blamed Siva. 
The Brahma P. (113.3-23) has a variant version in this connection. At 
the fight between the gods and the Asuras, Brahma told Narada that his 
fifth-head was fierce and that of a donkey. When Brahma stood in the 
midst of the army of the gods, his donkey-head cried to the Asuras ‘“O 
Daityas, why do you run! There should be no fear for you. Come 
along, [ shall eat all the gods in a moment.” Hearing this, the gods 
approached Visnu, who said, “‘I shall cut this head of Brahma; but as 
soon as it 1s cut, it will destroy the whole moving and stable world. The 
“three-eyed god” (Siva) will cut the head of Brahma and will hold it; 
there is no doubt about it.” Siva, accordingly cut the head; but none 
was ready to hold it. So Siva himself held it. This happened at the 
holy place on the river Gautami, which came to be called “Brahma- 
tirtha’; the same was also called Rudra-tirtha, and also Surya-tirtha. One 
who sees this gets free from brahmahatya (Ib. Vamana P. 2.18ff. refers 
to the cutting of the fifth head of Brahma by Siva after a dispute). 


Brahma and the Fiery Cosmic column : The motif occurs at various 
places, and the main point is the fight for supremacy between Brahma 
and Visnu, and the erruption of a huge column of light in the ocean as 
they fight. Then there is a contest as to the knowledge of the bottom 
and top of this column (which is, in essence, an aspect of the jyotirlitiga 
of Siva). The Skanda P, (III. 1.14.25f) has it that Brahmi lied that he 
saw the beginning (bottom, ddih) of this column. When Siva nailed 
this lie, he cursed Brahma for it saying “Nowhere shall there be worship 
of yours, O Brahman !” (Ib. 40, piijd na te bhiiyat loke sarvatra sarvada). 
When Brahma pleaded forgiveness, Siva said that the former would be 
worshipped in the Srauta (Vedic sacrificial rites) and also in the Smarta 
(house-hold daily and others, laid down by the Smrtis) rites; but his 
idols will not be worshipped (Ib. 46).° He is said to have performed 
sacrificial rites at the place called Gandhamadana. The place, where, 
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at Gandhamddana, Brahma performed sacrifices, is named Brahma- 
kunda; and it is said that, one who smears the ashes from this Kunda on 
his forehead, goes to achieve release from worldly life (1b.54; see also 
Sk P. 1. 3(b). 10.3ff). 

An interesting story is told about Brahma losing worship due to 
falsehood and treachery; and the tale is tinged with sexual relationship. 
According to the tale (Sk. P. VI. 192.44ff) Brahma was performing a 
sacrifice at HatakeSvara. He asked Narada to bring Savitri for the 
same. The latter, interested in inciting people, told him that she would 
be late. So Brahma married the daughter of a cowherd; she was 
Gayatri, whom Indra brought. So, learning it later, Savitri cursed 
Brahma that he would not be worshipped for this fraud and haste; that 
those who would worship him would be devoid of wealth. But Gayatri 
made the curse mild by saying that at the places of Brahma, without 
Brahma being worshipped no worship would be complete (also Sk. P. 
VI. 181.31ff; see under ‘Savitri’; ‘“Gayatri”, ‘‘Indra”). At another 
place Brahma is said to have lost worship, as he was cursed by his sons 
(probably due to his desire for his‘own daughter); hence the wise do not 
worship him (Brahmavai P., Brahmakhanda 12.6). 


According to another account, Brahma took the form ofa swan to 
find out the bottom of the linga, as he thought that the bird’s capacity 
for distinguishing water from milk is known (Siva P. II. 15.10ff). 
According to a variant noted in the same text, Visnu and Brahma 
fought with one another fiercely with the MaheSvara and the Pasupata 
missiles respectively. Siva learnt this, and stood in between them in 
the form of a huge column, the end and bottom of which they both 
started to find. Visnu returned with no information; but Brahma saw 
a mysterious Ketaki-flower, and made ita false witness for asserting 
that he saw the end of the said column. Siva, now, got angry with the 
flower; and he created Bhairava from his eye-brows, and asked him to 
punish Brahma. ‘'Bhairava took Brahma by the hair and was about to 
cut his head, when the latter fell at the feet of Siva. At the request of 
Visnu, he was released; but got a curse from Siva—‘‘As you have been 
deceitful, (Sathah) no idol of yours shall be installed at festivals; but at 
Vedic sacrifices and the Grhya rites you will be the chief god. Moreover, 
without you, these rites will be devoid of any fruit” (Siva P. Vidyesvara 
samhitd, 7.9). 
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The account gets fused into the motif of the fifth head at the 
Brahma P. (135.2ff-11). In this competition between Visnu and himself, 
Brahma thought, ‘how could I speak a lie, that I have seen the begin- 
ning and the end of the column! Hence I shall assume a fifth mouth, of 
the shape of a donkey; and with that I shall speak the lie.’ 


The episode of the fiery /iiga (the cosmic fire-column) shows 
changes, where the motif gives place to an actual /iiga (the male organ) 
of Siva. Once Siva’s liriga fell in the Daruvana (see under “Siva” for 
details). This /iiga grew speedily; (here the original motif of “Search” 
steps in). Now Brahma was curious to know the top of the Jifiiga; and 
he ascended it. He could not do it. While climbing down, he saw 
Surabhi (the divine cow)" standing in the shade of the Ketaki+tree, 
onthe summit of the mountain Meru. She suggested to him that 
he should speak a lie to the gods that he saw the top of the Jinga, 
which Brahma did; and produced Surabhi and the Ketaki as witnesses. 
At that moment a voice from the sky cursed Brahma, Surabhi and 
Ketaki, that they would not be apt to be worshipped (Sk. P.I. 1.6. 
25-65). 


Brahma, the bisexual, incestuous : An important aspect of Brahma’s 
character is bi-sexuality, which he has inherited from the Vedic ritual 
tradition, and is seen in Siva (in his aspect of Ardhanarigvara). It is 
said that, Prajapati (Brahma) desired to have creation from the normal 
sex-act (Siva P. VII. 1.17°-maithuna-prabhavam srstim)—So, he became 
a woman in one half of his body, and aman in the other half. The 
woman was Sataripa (which is elsewhere the symbol for the earth); 
and: the man was Viraj; this Viraj himself is the Svayambhuva Manu. 
From Manu (Viraj) and Satarapi came the further creation 
(Ib. 2ff; the same account occurs at Ib. II. 16.10f; also Brahma P. 1.52). 
The motif subtly revolves on suggested incest, at another place. Accord- 
ing to it there were nintysix Brahmas before Brahma, that was born 
from the navel-lotus of Visnu. Once Indra requested him to help him 
in disturbing the penance of the yogins. Brahma accepted, and produced 
a beautiful woman. But, now he got passionate as he beheld her. As 
he was desirous of touching her, the other ladies, the nymphs, went 
away, after'circumambulating and bowing to him. As she (his daughter) 
also began circumambulating him, Brahma looked’at her as she moved. 
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So he got four heads. The girl, now, transformed herself into a bird 
and flew to the skies.16 Brahma followed her asa bird. Now, the 
girl sought the help of the ‘“‘mountain of the sun-rise’” (arwidcala). It 
so happened that from the /ifiga already established there stood up 
a hunter, who was none else than Siva, ready to shoot him. Brahma, 
afraid, requested Siva to withhold his dart, or create another Brahma. 
Siva told Brahma to worship Arunacala (Sk P. I. 3.5.49-62). According 
to the Brahmavai P. (Srikrsnakhanda 35.41-101), Brahma gave Kama 
five missiles, after Krsna created the latter. The arrows were named 
mohana (intoxicant), samudvega (excitement), bija-stambha-karana (stop- 
ping the seed), unmatta-bija (the maddening seed) and Sasvaccetanaharaka 
(always usurping the senses). But, Kama used them on Brahma himself, 
and the latter ran after his own daughter. The sages and the sons of 
Brahma dissuaded him and ultimately killed him. On seeing him killed, 
his daughter wept, and, leaving her body by the help of yoga got merged 
with her father, Brahma. But, Narayana brought both to life and 
ordained that the daughter should be Rati the wife of Kama. Accord- 
ing to another account from the same Purdna (Ib. 33.35ff) the divine 
prostitute Mohini asked Brahma to sexually gratify her, but he refused. 
Mohini retorted by saying that he had desire for his own daughter; 
how would he censure her, now, for her desire for him ? She cursed him 
that he would never be worshipped, except on the day of Safikranti in 
the month of Magha (Ib. 39-40). In the same Purana it is mentioned 
(Ib, 35.11-12) that Brahma had sexual union with Vagisvari, who was 
born out of the mouth of the god Narayana Visnu. After enjoying her 
for many years, he told her to seek another mate, as he was now old and 
had no sexual desire left, nor was he free to have sex with a prostitute 
(Ib. 16-17); at the Liriga P. (II. 25.67f.) Vagisvari is the personification 


of the fire-altar, her husband being V4giSvara. 


The former account has two aspects knitted together—(i) the 
account of Brahma’s desire for his daughter and (ii) Rudra-Siva’s 
wrath for Brahma. Now, the second motif gives rise to the famous 
account of the destruction of the sacrifice of Daksa by Rudra-Siva; for 
Daksa is none else than Prajapati, and Brahma is the Puranic aspect 
of the Vedic Prajapati. The first part of the motif i.e. of ‘passion for 
daughter’ which generates the Brahma-Siya rivalry goes into the second 





part of the motif, where the basis is shifted; but Brahma, now, bas 
passion for the wife of Rudra, his ancient mythical rival. The theatre 
of the passions is the marriage of Parvati and Siva. Brahma, attending 
the marriage, gets into passion on seeing Parvati and his semen falls 
out. Siva gets angry and asks him to touch his head in shame. As he 
does so, Siva stands on his head. He asks Brahma to perform penance in 
deep meditation. The place where this happened became famous as 
‘Rudragiras’ (Sk. P. VI. 77.44-50).!7 According to another account 
(Vamana P. Saro, 28.3ff) as soon as Brahmi started creation, he produced 
a lovely girl, and invited her for intercourse. Due to this sin, one of 
his heads got severed (Siro asiryata) of itself. So, he went to ‘Sthanu- 
tirtha’ and established a Siva-liaga having four faces on the northern 
bank of the Sarasvati.’ Siva advises Brahmi to establish his liigas, 
whereby he would be free from his sin (Ib. 18.21). Brahma 
established the following fiigas near his hermitage—near Brahma- 
saras, near Brahmavadana, to the eastern side, and on the bank 
of the Sarasvati, in the Krta, Treta, Dvapara and the Kali ages 
respectively (Ib. 28.37-39), In a variant of the same account, when 
Brahma’s semen falls at the sight of Parvati at the latter’s marriage, he 
wants to destroy it (by his feet); but Siva prohibits him; and from it the 
Valakhilyas (the thumb-kin sages) —88000 in number—get born (Vamana 
P. 27.57ff).!° The Brahmanda P. (II. 3.1.19ff) says that Brahma took the 
form of Varuna, and offered his semen in the fire; also that his semen 
fell down at the sight of the divine ladies; he caught it by the hand and 
placed in the laddle. When offered, from it came out many sages, and 
from his nose came out the two Asvins, from the pores of his body 
other sages and others from his perspiration. (See note below. This 
account follows Mb.). The Matsya P. (194.6ff) has the same account. 
Siva P. (Il. 49.5ff) also has the same account. Brahma tried to destroy 
the semen with his feet; and from it the Valakhilyas were produced. 
The same text states at another place (II. 19.17-20) that, having seen 
the feet of Parvati at her marriage, Brahm& wanted to see her face, 
which was covered. So he put into the fire wet fire-sticks and ghee; 
there arose smoke all about the place. When Siva closed his eyes to 
save them from the smoke entering them, Brahma lifted the veil from 
the face of Parvati. And, as he looked at her passionately, his semen 
fell in four drops.** But, Siva knew the trick (what follows is the same 
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as noted earlier, Sk. P. VI. 77.44-50) and Siva asked Brahma to put his 
hands on his head (in a bowing posture). As he did this, he mounted 
his head. Thus Brahma became known as Rudrasiras.24 From the 
four drops of semen that fell on the earth, four clouds were created— 
Samvartaka, Avarta, Puskara and Drona.2? Then Siva was requested 
by Brahma to reside in the sacrificial altar permanently; and Siva agreed 
(Siva P. IL. 20.7-22). 


At another place inthe Sk. P. (III. 1.40.6ff) the account develops 
into a star-myth (and follows the Vedic ritual-text tradition). Here the 
daughter is speech (Vak), who, in turn, takes the form of a doe and 
Brahma that of a stag. As all gods are ashamed, Siva, taking the form 
of a hunter, shoots at the deer Brahma (called Prajapati here), who falls 
down; and now, from the body of the stag, darts out a lustrous flame; it 
gets established in the sky in the form of the constellation Mrgasirsa; 
Siva follows him and becomes the constellation called Ardra.?* 


At the Siva P. (IL. 1.10-18) these accounts are fused together; and 
the one with the incestuous note glides into the one of Parvati’s marriage. 
Brahma got passionate on seeing his own daughter who is called Sandhya 
(the twilight, showing the Vedic trend). Siva, called here Mahayogi, 
condemned him. Hence Brahm4 nursed a sense of rivalry for him. 
Visnu, however, corrected him; and he left rivalry for Siva but not his 
intention. He caused her (his daughter) to be born of his own son, 
Daksa and his wife Asikni. This he did to allure Siva (and thus turn 
the sides on Siva). She became known as Uma, and, performing 
penance, became his wife. The passion and illicit desire of Brahma 
form the motif of yet another account. According to it a sage named 
Santanu had a chaste wife named Amogha. Once Brahma went to the 
hermitage of Santanu; but the latter was absent. Brahma glanced at 
Amogha and was fascinated by her beauty. At the height of passion he 
let out his semen, which fell on the cot on which he was sitting. He left 
the place. When Santanu returned and saw the semen he recognized it 
to be that of Brahma, and asked his wife to take it into her womb. 
Amogha licked and drank the semen; but, being unable to bear the 
foetus she told her husband that she would leave it. Getting permission 
from her husband, she dropped it in the water. From it came out a 
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handsome person, with blue cloak and helmet on his head, wearing a 
garland of jewels. He was called Tirtharaja ‘The lord of the holy 
places’, and is said to be present in all holy water-places. (Padma P. 
Srstikhanda 52.20-31). 


Places dedicated to Brahma : It has been noted above, how the idols of 
Brahm or the places sacred to him were not to be expected due to the 
curse he got. This would mean only that, socially, Brahma-worship 
was out of use (except for a few places like Kumbhakonam, or Puskara 
where there obtains a temple of Brahma which, obviously came to be 
constructed at a later period). It is in line with this fact that Brahma 
is represented as saying, ‘Well ! All gods have holy places dedicated to 
them, except me; hence I should establish a firtha on my name” (Sk. P. 
VI. 40.4).°* Thinking this he chopped off a stone from his seat and 
placed it at Camatkdrapura, in Hatakesvara (Jbid).*> According to an 
account (Sk. P. V. 190.14ff) Brahma performed a sacrifice at Hatakes- 
vara for five days. Then he said to the Brahmanas that the holy place, 
Puskara, would arrive and stay at HatakeSvara during Karttika bright— 
1lth to the 15th. The inhabitants established the image of Brahma 
there. Brahma advised them to perform japa, and recite the mantra and 
perform aghamarsa (‘‘wiping off the sin’’) standing in water before his 
image. With this and with the performance of the four “pressings” 
(of Soma) one would attain the region of Brahma (Ib. 22-23). When the 
gods advised Brahma to take the avabhrtha bath (i.e. which is to mark 
the completion of a sacrifice) he said, nobody would be able to see him 
when he goes into the water. So he told Indrato mount his elephant 
and, holding a bamboo in his hands, put the skin of the black antelope*® 
on the upper end of it; and at the time of bath he should throw it into 
the water, so that people would know that it is the time for bath (28-43). 
Thus the people who took bath at this time would have taken bath 
with Brahma. Every year, on this particular day (Karttika Suddha 15th- 
full-moon day), the king should perform what Indra did. He and those 
who take bath would be free from the yearly sin. 

At another place the same text states that the sage Markandeya 
established Brahma in the HatakeSvara ksetra; and there is also a 
festive religious gathering (ydtrd) in adoration of Brahma on the bright 
fifth of Jyestha, when it is associated with the Jyestha constellation 
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(Ib. VI. 20.60). The Padma P. (Srsti 17.234-248) mentions a festival in 

honour of Brahma in the month of Ka€rttika. This is said to be a 

chariot-fair. On this day, which is the full-moon-day of Karttika, the 

idol of Brahma, along with Savitri is said to be taken in procession in a 

chariot through streets, at the beats of drums and notes of music, after 

giving it regular bath. The whole city should get the festive bath. The 

chariot is to be drawn by devotees, but not by a Sidra. On the chariot 

none, except the bhojaka (the priest; actually the term indicates a sun-wor 
shipper, see under “‘Bhojaka’’), sits, whose seat is on the left side of the 
idol. In front of the idol of Brahma is to be placed a lotus. A great feast 
follows, wherein Brahmanas are fed.*”? Brahma is said to be the son of 
Sandili (Ib. 2374 Sandileyam prapiliya ca; also 238¢4 rathdgre Sandiliput- 
ram pijayitva vidhanatah). The idol of Brahma and SAvitri are mentioned 
to be worshipped, being placed on a pair of jars on the full-moon-day of 
the month of Jyestha. The idol of Brahma is to be in gold and that of 
Savitri in sugar. Brahma should be placed in a lotus-socket. They 
may be made of jaggery (gudamay?) - Starting from Jyestha, on every 
full-moon-day this worship is enjoined. At the end of twelve months a 
bed is to be donated toa brahmana who isa worshipper of Brahma 
(Virifici) placing on it the golden idol of Brahma and the silver one of 
SAvitri (Ib. 7.13-23).28 In Prabhasa, to the West of the river Rsitoya 
and to the north-east of Sthalakesvara, is mentioned the place of Brahma. 
At a place called Unnatasth4na, he is shown as young, in contrast to all 
places where he is shown as old. (Sk. P. VIL. 1.321.5-16; for the Gayatri- 
mantra of Brahma—see under “‘Gayatri’”), Brahma is said to be the father 
of Parvati whom he gave to Siva (Vardha P. 21.4ff). According to Sk. P. 
(II. 2.23.9-14) the heaven of Brahma is Satyaloka, where he stays with 
his mind fixed on music, with Sarasvati and Sarad4 on either side 
fanning him gently. 


An auspicious mark is termed ‘Brahma’ ( Kiirma P. 1. 2.105); and 
one of the dsrama-s (stages in life) is termed Brahma, with Hara and 
Vaisnava (Ib. 98). 


1, Matsya P. 259.40 
qa PAVSGNt: wer: T ATA: | 
Zares: Fafacata: Fahea FAATAA: 1 











is) 


a 


Ibid., 259.41 
paved aap aa eed J afar | 
Ibid., 259.44-45 

areaeaal aa Tz AIT GA: | 
araqedsea atfaat cfatt a azeada 
ag TENT: Taq Bat GaAs FF 


Sk. PV. 3.18119 
amt fe wrarq Fa aged AAT | 
Brahmanda P. 1. 2.13.22°4 

saga: Sat weg TT aaeTU AT 


The idea is Vedic cf. Sat. Br. X1. 1.6.1,2; Vaj. Sam. LX. 20 for the various 
names of Prajapati. 


Vamana P. 65.20°¢ 
aqrreat srrafe: | 
This speaks of his creative aspects. 


Sk. P. V. 2.48.26e4 


at at aa fate aot afaafat | 


Sk. P, WI. 2,15,51¢4-528> 

aaa Ff Se Me aH arated Z| 

anit ad CE at weft Gu | 

The account comes in the context of Vigsnu-Brahma dispute at the fiery 
column, recorded further. 


Bhag. P. YL. 8.16. 
ofa onifey faquaacaearte atsafedt Farha | 
Sk. P.V. 3,184.8 
areet Fu ay: ata: gata: | 
faatt wan gra Rrtiseagaafary | 

(4) 
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10. 


11. 


12, 


15. 


17. 


The horse-head is probably, an extension of the horse=Prajapati motif from 
the Veda; cf. Sat. Br. VII. 3.2.14-16, where it is said that Prajapati took the 
form of a white horse; in ritual a white horse figures as Prajapati. 


In another account, it is the blade of the sacred grass; see uncer ‘‘Birth”- 
‘unusual’, ‘‘Body’’-‘birth’. 


Sk. P. V. 1.2.39 
aimatiftaraivr ateeareaa yer | 


This indicates less importance to the finer arts than the Vedas. 


Brahma P. 113.3-4 
aaa qsad zat adurefa Woy 1 
waar eaaraq afa facoqary Ss 


& dear: fe gaat a aa aIsey TATA | 


areag gueaaia wafer errrfate 


This Purana, further also speaks of the donkey-head of Brahma; but the con- 
text is that of a dispute about the fire-column; see further. 


Sk, P. AIT. 1.14.46 
aa tee & aart earacafa a FAT | 
gar wfacafa aar ar gar wears 


Actually, there are certain, though very few, temples of Brahma. One such 
is at Kumbhakonam in South India. Another one is at Pugkara, in Rajasthan 


which has the holy lake. 


Said to be born from the mouth of Brahma, when he drank Soma; see under 
““Body”-‘birth’. 

Prajapati, personification of the Vedic sacrifice is bi-sexual. On this point — 
see Dange Sadashiv A., Sexual Symbolism from the Vedic Ritual, Delhi, 1979, 
P. SSff. 

The source of the myth is Vedic RV. X. 61.6ff; XX. 11.5; and the Ai. Br. IIL. 33 
etc. She runs as a female stag. He also becomes a stag, and Rudra shoots an 
arrow at him. 

At Sk. P. V. 3.204.6-7 the motif is slightly referred to. Siva curses Brahma 
that Vedas etc. will be lost to him. So he performs penance at the Narmada 
and propitiates Siva. 
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18. 


19. 


20. 


21. 


22. 


24. 


25. 


26. 


Mb. Vana, 83.22 mentions a TaTMTATT. On the eastern bank of the Sarasvati 
also there is taTure}ey, according to Afb. Salya, 42.4-7. There is also a 
Sthanuvata in Kuruksetra, Vana, 83.178-179, At present, there is Sthaneg- 


vara, a railway-station there,—which is 4 corrupt form of Sthanu-igvara > 
Sthanvigvara. 


This detail of Brahma’s semen at the marriage of Parvati is absent in Mb.; 
but he is said to offer his semen at the sacrifice of Pasupati, who assumes the 
form of Varuna; from it the Prajapatis were born, Anu§. 85.99-102. The 
semen dropped out on seeing the wives of the gods, and daughters and other 
women. The Valakhilyas are not associated with semen etc. in Mb. or earlier 


at the Suparnadhyaya, 

Siva P. II. 19,28 

Ra TaeHT aT: Te TeroTTE qT 
agiagia a yat gua 1) 

Siva cursed Brahma to roam in the world of t 


human, he became Yijfiavalkya. cf, Sk. P, 
Yajiiavalkya, 


he humans, as he acted like a 
VI. 129.13; see under “Sages”, 


Ib. 20.22 
aqiargfrat Xa: afte afeert aa 
alferaredtaar eather waa: geefarcT: 1] 
Sk. P. UT. 1.40.14 

araiaarent 87 eUsagaaTy a | 
qreaqrateted aera weretirory |) 


Sk. P. VI. 49.4 
aaaraa eatat aha laff aaa y 
gacat at Tara are Tae eazy) 


According to Mb. Sabha 28” 3-5 Hataka is near the lake Manasa in the north- 
ern region in the Himalayas; cf, 5 
act ATTAATATS TERA: ST: | 


Hatakesvara is said to be in Sauragtra at the Sk. P.—Prabhasa Khanda. 


Mark the identification of Brahma and the black antelope skin; the Vedic 
Prajapati—(black) antelope in the Story of Rudra shooting Prajapati. 
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27. Padma P. Srstikhanda-17.234°%-236 
aifak arf zac wrarar | walfaat 
ai Hear Aaa WaT T ATER aaarary | 





arte arf tag Shiarert FIAT |! 


avin aaor ard atfazat 4 qtaT | 
waivart ad arava: vafeaay 


i] 


Padma P. Srsti, 7-13 
acnreqhe taut Tat qqAHee | 


ibid, 7.23 
seat aarfgfesata  aaioencaqaTy | 


aan HISAT HAT arfaat ustedt Fat Ul 


Brahmacarin (batu) : The usual dress of a baju is seen from the 
appearance of Siva in the guise of a brahmacarin.’ He had a staff, a 
chhatra (umbrella), wearing a bright cloth, had an auspicious mark on 
his forehead; in the hand he hada rosary of crystal-beads, and had a 
Sdlagrama (a kind of holy stone; see “Salagrama’’) in his neck, At the 
Brahma P. (36.29f) Siva is shown as a child having five tufts on his head 
(Ib. V. 29, SiSum paficasikham sthitam). The importance of a bafu can 
be seen from the following accounts from the Siva P. (IV. 13.69-75). Siva 
had given a banner to king Bhadra and had told him that it would fall, 
after being hoisted in the morning, only in the evening after the 
Brahmanas took their meals (in the day). Once, itso happened that a 
batu was fed even before the Brahmanas and the banner fell down even 
before evening and prior to the brahmanas had taken their meals. Since 
the bafu who was believed to be the Candiputra, was fed, Siva was happy; 
and hence the banner fell down. Hence, it is said that the bafus are great. 
(Ib. 74 tasmdcca batuka Sresthah--). It is their privilege to remove the 
worship-material (after the worship) first; for this is never the authority 
of others (Ib. 75). Earlier it is said that even if a bafu is inauspicious 
he should not be kept away. He has a special importance at Vedic rites 
(prajapatye), or meals, and at the rites for Siva and Parvati (Ib. 60-61). 


211 








1. Siva P. II. 35.20 


ast oat feerarar frufrrrgsaay | 


et enfemrat a aad a aad ul 


Salagrima is a stone Tepresenting Visnu, as a linga for Siva. 


Brahmahatya : This is the female personification of the sin of killing 
a brahmana. She is described as wearing-black garments, very fierce, 
and having. reddish (tawny) hair, roaring and releasing loud laughter 
liable to cause the two worlds to tremble (Sk. P. IL. 1.14.16).2 The same 
is said in the motif of Indra killing the son of Tvastr, which occurs at 
the Brakmavai P. (Srikrsnakhanda 47.53ff), where Brahmahatya is said 
to be wearing a red cloak and also assuming the form of an old woman. 
Her throat, lips and palate are said to be dry, her teeth are as long:asa 
chariot-pole and she hasa long sword in hand; her height is equal ‘to 
seven palm trees.” At another place, when running to grasp Indra who 
committed the sin of killing Visvariipa (the son of Tvastr), she is des- 
cribed as having three heads and smoky hands. (Sk. P. 1.1.14.14° srisira 
dhiimrahasta). She became as if Indra’s shadow (and would not leave 
him; Ib. 16). Brhaspati is said to have divided Brahmahatya in four 
parts and distributed it among Earth, Trees, Water and Women ‘(b. 16: 
20ff).? The P. further says that when Indra killed Vrtra (born after 
Visvaripa, from the offering of Soma in the fire-altar, according to the 
Vedic tradition),* he fell in the place called ‘Antarved’ (‘‘the innér altar’’) 
which is the portion at Prayaga in between the Gangd and Yamuna 
at confluence. That is exactly the place where Brahmahatya also fell, in 
a portion of it. This was designated as Malabhami (“The place of 
dirt’’).° Brahmahatya followed even Siva, but in a unique way. This was 
when he severed the fifth head of Brahma (see under “‘Brahma’’). She 
entered the body of Siva. Hence he went to the Yamuna for a bath. 
After his bath, she dried up; and then he came to Plaksaja (=the 
river Sarasvati).* According to the Sk. P. (IV. 31.54-56) Siva produced 
Brahmahatya after he produced Bhairava whose head was severed by 
her. In addition to what has been noted above regarding her dress and 
appearance, she is described here as having one foot stretched to the skies, 
drinking blood, having the scissors and a pot-sherd in either hand, 
the yellow and fierce pupils of her eyes rolling’, and roaring louder 
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causing fear even in the mind of Bhairava. Siva asks her to go any- 
where, except Varanasi. According to the Kiirma P. which gives about 
the same account, Brahmahatya followed Bhairava everywhere; but 
ultimately he came to Varanasi. And, at that moment Brahmahatya 
fell and entered patala (cf. also Kirma P. JI. 31.69-102). 


Even Rama was not spared by the Brahmahatya, as he killed 
Ravana. So he established a Siva-linga to remove the same. There, 
hence, is the firtha named “The releaser from Brahmahatya’”’ (brahmaha- 
ty@-vimocana). Anybody who takes bath here is said to get free form 
Brahmahatya. It is also said that Ravana stays there in a shadowfrom.° 
There is also an opening for the Nadga-region under-ground wherein 
Rama is said to have pushed the Brahmahatya caused by the killing of 
Ravana. He also established the Bhairava in a pandal built above the 
hole. Being afraid of and controlled by the order of Bhairava, 
Brahmahatya does not get out of the hole (Sk. P. IIf. 1.47.45-50). 


When Balarama killed the Sita (who did not pay respect to him; 
see under “Balarima”), he was possessed by the Brahmahatya, which 
showed a different characteristic. The body of Balardma began to 
smell of iron (Mark. P. 6.29ff; 33 gandho lohasyevasukhavahah). The 
smell of iron is associated with the body of Janamejaya, the son of 
Pariksit, when he killed the son of Gargya. This smell was later 
removed when he performed the Horse-sacrifice (Brahmanda P. Il. 3.68. 
22). The same account occurs at the Brahma P.® (\2.11-15). A place 
called Nandikegvara on the bank of the Narmada is said to drive away 
the Brahmahatya. But the account is associated not with any human 
being killing a brahmana, but with a cow who kills a brahmana’s son 
and thus incurs the sin. As soon as she killed him, her original white 
colour turned black due to Brahmahatya. Then she plunged into the 
water of the Narmadd and took a dip thrice. She got her original 
colour (Siva P. IV. 6.49-50).1° King Mitrasaha (also known as 
Kalmasapada), was cursed by Vasistha to be a demon; so he killed a 
brahmana and incurred Brahmahatya. She followed him everywhere. 
Ultimately, being advised by Gautama, he went to Gokarna (on the 
Western coast); and there he became free from her (Ib.-10.1-49). 
According to the Varaha P. (163.5) the symbol of a person possessed by 
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Brahmahatya was flood oozing from his hand. When the person took 
bath at the Vaikuntha sirtha at Mathura, he was free (cf. the episode of 
Brahma’s skull sticking to Siva’s hand; see under “Brahma” ‘“Siva’’). 


1. 


i) 


Sk. P. UL 1.14.16 

aeraeara drat wat cae farerear | 
aa aTESTa aT Heqaeat | Maat I 
cf. Sk. P. VIL. 1.224.3 

aaeaa fe erear frausaat aA | 
grrafont aa waastfrarfard 
Brahmavai P., Srikrsna, 47.53-54 

AACA WAAL sara saaaaqy | 
wateattar aget agar fet 


AMAA IT YORPISTSATGAT | 
STAIR AEM FATT FA I 


In the form of dirt of these. 


see “Birth”-‘unusual’; also “‘Body’-‘birth’. 


On the analogy of the urkara at the sacrifice, where residue is thrown. 


At Mb. Adi. 169.20-21, this Sarasvati is said to be one of the 7 streams of the 
Ganga; see also Salya 54,11. 


Sk. P. IV, 31.55°4.56a0 
acafeetnrarat fraedt fat ag i 
eq saareat HAwaweEaTATy | 
Sk. P. WL. 1.47.46e4 

gard UaTisefs srareany aa F 1 
Brahma P. 12,12 

a claret uate: sera grea: | 
etc, and after the Horse-sacrifice, 


Ibid., 12.158 
a Mewes aT TATA SU 





214 





10. Siva P. IV. 6.4990 
RATAN TAT AT AT: Ae TATAT SaTAAT 
and further Ibid., 6.522» 
afaasa fart q sac war fe ar 


Brahman : This principle has given rise to a number of annotations;! 
but in the Puranas it has lost its previous fervour. Inthe Agni P. 
(1.8) Brahman is divided in two types—(i) para and (ii) apara. The 
former comprises the brahma-vidyé and the Agni P.; the latter is the four 
Vedas. 


1. Fora brief survey see Dange, Sadashiv A. “‘Aspects of Ultimate Reality and 
Meaning from the Rgveda’’, Jnl. of Ultimate Reality, Ontario, II-i, 


2. Agni. P.1.13°4 
AASHAT FUT AAs AAeT FTL II 


Brahmana: The Puranas have laudatory as well as derogatory 
opinions about the Bradhmanas. They are said to be controlled by 
brahman-power.1 The Brahmanas are said to be the divine people 
(siddhah) thatroam on the earth. Even the gods, and the manes also, 
reside in'the Brahmana. Hence the Brahmana burns those who do not 
worship him; hence it is the duty of men that they should worship a 
brahmana guest when he comes (Brahmdnda P. I. 3.15.7ff.15°; cf. also 
Vaémana P, Sarom. 18.34). Because the gods that enjoy the sacrifices 
and the sacrifices that are extolled in the Vedas are dependent upon the 
Brahmanas, all gods including Indra depend upon the Brahmanas (Sk. P. 
IV. 65.49-50). It is said that the King is the tree, and the Brahmanas 
are its roots (Sk. P. V. 3.133.27 raja vrkso brahmands tasya miilam). At 
another place in the Sk. P. (V.174.74), the Brahmanas are equated 
with the Kings, cows and the planets in giving boons when propitiated, 
and destroying if otherwise.’ (cf. also Matsya P. 92.79). 


Body : The body-parts of the Brahmana are said to be divine. The 
Garuda P. (I. 97.10°%) says that in the right ear of the Brahmana stay 
the gods Agni and others.t At the ritual of the manes it is enjoined 
that, Agni, Soma and Yama are to be propitiated with offerings; and, 





if the fire be not available for offering into, the oblation may be placed 
on the hand of a Brdhmana or even in water (Matsya P. 15.31).5. The 
Sk. P. (Ul. 5.15.38) says that the mouth of the Brahmana is the fire;® 
even that the mouth of the Brahmana is more auspicious than the fire 
(Ib. 12, na tathd havyavahanah); whatever is offered into the mouth of a 
brahmana becomes a crorefold; for the mouth of the gods named 
‘Agni’ is not free, as it is controlled by the Brahmana (Ib. 13 agnyadkhyam 
brdhmanddhinam). When the Brahmanas are worshipped, Janardana 
(Visnu) is worshipped The Brahmana either wise or unwise is not to 
be insulted; for he is the divine body of Visnu. (Vamana P. 68.7-9).7 
At the ritual of the manes (sraddha), it is ordained that the thumb of 
the Brahmana should be thrust into the ball of rice, addressing the 
ball (=the body of the deceased), “your receptacle is the earth; your 
cover is heaven; in the Brahmana’s mouth that dies not, I offer nectar’ 
(Agni P. 117.20; also 163.129>)8. Itis said that the sentient principle 
(caitanya) of Siva enters the Brihmana who is consecrated (diksita); 
hence one should not tease or censure him, nor speak derogatory words 
(aSlilam) about him (Brahmanda P. I. 2.10.57-58). Never do Brahmanas 
commit any fault, due to teaching, by officiating at sacrifices or by accept- 
ing censurable gifts; for they are like the fire and the sun (Agni P. 209. 
54).° The Sk. P. (V. 2.60.59»)! says the same thing. According to the 
(Brahmavai P. Srikrsnakhanda 21.55ff) the brahmana is Janardana 
(Visnu) who partakes of the offerings (Ib. 55°. saksat khadati naivedyam 
viprariipo jandrdanah), that in the limbs of a brahmana all gods reside, 
and that by touching a brdhmana the diseases run away! Holy water 
(tirtha) from the foot of a brahmana is also enjoined for purification 
and getting free from disease (Ib. 64-66). In an account, it is said that 
the king Suyajfia suffered from leprosy as he did not respect a 
brahmana; but he was cured when he took the foot-water (padodaka) 
of a brahmana (Ib. Prakrti-khanda 54, 122-133). It is said that all the 
holy places on the earth are settled in the ‘foot-water’ of a brahmana 
(Ib. 134).1? 


Respect shown to : The Brahmana is never to be killed, especially if 
he is practising penance. If he is angry (or causes anger, rosasamdacarah 

he may be driven away from the locality, leaving his wealth untouched. 
If he is harmed, the fire-god would not accept offerings in the houses of 
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the people of that locality (Sk. P. V. 3.170.24-26). It is said that due to 
whomsoever does a Brahmana, or a woman, leave his, or her, life being 
beaten or harassed, it causes sin to that person. Hence one should not 
cause anger to a Brahmana or a woman (Sk. P. VI. 57.12-13).17 Even 
mentally one should not kill a Brahmana; if one even thinks of killing a 
Brahmana, one should perform the taptakrcchra expiation;’* and even 
if one speaks of killing a Brahmana, he should perform the vow of 
candradyana,14 


The king is ordained not to tax a Brahmana, even if he (the king) 
were to die, nor should a Brahmana die due to hunger in his domain 
(Sk. P. VII. 1.22.95).18 Siva is depicted as saying that Brahmanas are 
his own body (Ib. 100) and the body of gods.*® The same text says that 
Brahmanas, if angry, may turn to ashes everything—they may even 
render the gods as non-gods (Ib. 22.64-65;65%” devan kuryur adevans ca...; 
see also-76 for the powers of the Brahmanas). Even in the Pasupata- 
rituals, the Brahmanas are said to have the sole authority (Ib. 130.819», 
brahmanesu adhikdro’sti vrate paSupate Subhe). It is said (Siva tells 
Parvati) that the Brahmanas had, in ancient times, the power to roam 
in heaven or ether whence they could go to the abodes of all gods. 
(Sk. P. VII. 29.33).2” 


It was auspicious to see a Brahmana while going out (Agni P. 
294.38). It is also said that the feet of the Brahmana are pure (Sk. P. 
VI. 144.1338 brahmanah padato medhyah). 


Various rites are associated with a varying number of Brahmanas. 
It is said that when there is a Koti-homa or Laksa-homa (i.e. where the 
things to be offered into the fire amount to acrore ora lac), and the 
Kunda is square (caturasra), the Brahmanas should be sixteen in number 
(Agni P. 267.26°%). At the sacrifice in honour of Visnu, thirteen 
Brahmanas are ordained to be propitiated (Agni P. 204.108), 


The first Brahmanas, created by Brahma at the beginning of 
creation are said to be seven in number. They are Marici, Atri, 
Angiras, Pulastya, Pulaha, Kratu and Vasistha (Agni. P. 17.15). Of 
the Brahmanas in the society various types are also mentioned. They 
are eight in all--Matra, Brahmana, Srotriya, Anticana, Bhrina, 
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Rsikalpa, Rsi, Muni. The Matra Brahmana is only a brahmana by caste, 
not studied, and devoid of daily rites for a brahmana, The Brahmana 
is one who acts by the precepts of the Vedas, is simple, speaker 
of the truth and compassionate. The Srotriya is one who learns and 
practises one branch of the Veda, with the Kalpa (ritual-texts) with the 
six avigas (ancillary texts), and performs the six-fold duty (performing 
sacrifice, sacrificial priesthood, teaching, learning, giving gifts and 
accepting them). The Anicina is one who knows all the Vedas with 
the Vedangas (Vyakarana, Siksa, Kalpa, Nirukta, Jyotisa and Cchandas); 
he is of a pure mind, devoid of sin, learned and is attended by the 
Srotriyas, The Bhriina is one who is endowed with the qualities of an 
Anticana, who is versed in the method (science) of sacrifice, one who 
partakes only of the remains of the sacrifices (Sesa-bhojin) and is of 
controlled senses. The Rsikalpa is one who has mastered all knowledge 
regarding the Veda and the popular tradition and stays in a hermitage, 
and is ofa controlled mind. The Rsiis one who has ‘semen going 
only up’"* (indicating celibacy), he is the foremost of men (agryah), of 
controlled appetite (nipatasin), having power to curse or favour and is 
of true behaviour (satyasandhah). The Muni is a recluse who has 
retired from the worldly life, the knower of all principles, free from 
wrath and passion, meditating, one who has left all activity regarding 


rituals (niskriyzh), calm, praiseworthy and one who regards gold as dust 
(Sk. P. I. 2.5.110-117ff). 


About the Brahmana taking to other professions, it is suggested 
that he may take to the profession of any of the three Varnas except 
the Sidra. He may Practise agriculture, may indulge in money-lending 
and may take to cowherding; but he should not trade in jaggery (guda), 
salt, lac or flesh (Agni P. 152.1-2), The Brahmadnda P. (Il. 4.6.58) says 
that in times of famine or calamity a Brahmana may eat flesh, but it 
should be ofa type that could be offered in sacrifice (medhyam), or he 
may eat anything with the permission of his preceptor (or elders) 
(Ib. 68). A brahmana who takes to the profession of driving bullocks 
(yoked to a cart) or one who cooks food for the Sidra, one who lives by 
maintaining a temple, does not perform the Sandhyé at the twilights 
(where the Gayatri-Savitri verse is to be recited) or one who attends the 
cremation-funeral of Sidras is said to be equal to the Sadras (Brahma- 
vai. P. II. ie. Srikrsnakhanda 83.18-20; cf. also Ib. 75.69).° Brahmanas 
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who seck (by themselves) sacrifices for gains (leaving their daily duties), 

those dealing in astrology, those who perform petty rites for people and 

those who keep an eye on others’ wives are said to be of the lowest 

level (Padma P. Srstikhanda 44.12; also ff. for other disqualifications to 

Brahmanahood upto 18). Brahmanas seeking worldly pleasures are 

compared to serpents devoid of poison.*° But, it is also said that a 
brihmana keeps his power even if he lives with a low-caste woman, 

provided he does not forsake his daily rites. The Padma P. (Srstikhanda 
44,23-32) narrates a story about a brahmana who stayed with a Candali 
and had children from her. He controlled his senses. One day, as he 
was asleep, the Candali poured wine in his mouth. The result was, that 
fire came out from his mouth and burnt the dwelling except the 
brahmana. Brahmanas were free from all blemish, and they were 
generally dreaded. In the famous story of the gain of nectar by Garuda,” 
which comes in Puranas also, Garuda’s mother describes the charac- 
teristics of a Brahmana to Garuda—he has the clean bright sacred thread 
in his neck, wears daily washed clothes, has a tilaka on his forehead, in 
his hands (fingers) there are the blades of the darbha-grass, called pavitra 
(“purifier”), in his waist-knot there is the KuSéa-grass, on his head there 
is the knob of the pig-tail (Sk. P. IV. 50.69-74). As a Brahmana was to 
be worshipped by common man, he was to be adored and respected as 
the god of love, Kama, by prostitutes. A prostitute was enjoined to wor- 
ship him and ‘‘act in such a Way as would please him, and to offer herself 
to him, smilingly” (Matsya P. 69.44-45).”* It is saidthat if the income 
of the Brahmanas or of the temple (gods), also from a tank (i.e. where 
the tank is worshipped with offerings) is eaten or enjoyed even a little, 
it ruins all ancestors (Sk. P. VI. 206.140).% This was told by the 
Astakulika (called also Kulastaka; see below) Brahmanas to Indra, when 
the latter desired to appoint them to take care of a lifiga established at 
Camatkdrapura in HatakeSvara  (Saurastra). According to the 
Brahmavai P. (Srikrsnakhanda 83.28°") a person who drinks water 
touched by the feet of a Brdhmana gains the virtue of bathing at various 
holy places (viprapadodakam pitva tirthasnayi bhaven narah). 


Censure of : The Brahmana did not always, as a rule, get and command 
respect. There are instances of the censure of such brahmanas as did 
not follow the normal routine of the brahmana, and thus lost status; 
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only: birth was not thought enough to command respect. Thus the Siva 

P. (13.2) on the one hand praises a real brahmana, who is learned and 

is of good behaviour, but on the other, censures a brahmana as a Sidra, 

who tills the land “by himself’; and a brahmana who is jealous and 

indulging in harm to other, as a Cauddla-dvija (Ib. 4).** The same 

text censures a Brahmana and a Brahmani alike, as a “‘greedy 

vessel of food’? (Ib. 15.19°%),25 The degradation of the brahmana, as 

a community, can be noted from the following passage from the Sk. P. 

(V. 3.50.3-10) : “As is the wooden elephant, and the deer made of 
skin, so is the brahmana not studying; all the three only bear the name. 

As a eunuch is fruitless with women, as a cow is fruitless with a cow, 

as knowledge is fruitless with the ignorant, so is fruitless a brahmana 

without the Vedic verses...2° untouchable and a Candala is the brahmana 
who has broken the vow of celibacy, who deceives a friend, who is 
crooked, the Soma-seller, indulging in the censure of others, one who 
leaves away the mother, father and the preceptor, and who always abuses 
other brahmanas, and one who eats the food of a Sidra (even) after 
consecrating it with the mantras. Likewise, the following types of 
brahmanas are to be discarded—one with crooked nails, who has taken 
a Vrsali as spouse,a thief, a money-lender, one who is a Kunda or golaka 
(born from others than the father; low-born ones), one who teaches 
for remuneration, a eunuch, one who has defiled a virgin, an arrogant 
one, who is greedy of big gifts and one who is interested in torturing his 
own self (like the low-type ascetics,)”. About the greed of the brahma- 
nas there is a story in the Garuda P. (I. 82.9-13) that at Gaya certain 
brahmanas were invited at a Srdddha performed by Brahma himself; but, 
through greed, they took all the wealth of the performer. Hence they 
were cursed by him—‘‘May there be no knowledge in your three genera- 
tions, nor wealth. You will not have a river that will give you water, and 
the mountain about this place will be stony’’.*” According to an account 
in the Sk, P. (V..3.133.35ff) the guardians of the quarters (lokapalah) 
once propitiated Siva at the bank of the Narmada; they established the 
Siva-liigas and gave gifts to the brahmanas. Later they went for alms. But 
with the whole locality of the brahmanas (whom they gave gifts!) they 
did not obtain, as alms, even half a morsel. So they cursed the brahma- 
nas. thus—‘‘May you always be poor and foolish’. Thence onwards 
the brahmanas became so. In another account (Ib. V. 1.26.82ff) Siva 
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figures to curse them. Once Siva was wandering in a naked condition 
with erect penis (ardhvaSepa); when the brahmanas saw him thus, they 
criticized him. Siva cursed them—‘“‘you shall be devoid of the Vedas; 
you shall wander with a staff in your hand (salagudah), interested in 
maintenance from others’ wives, or having sexual relations with others’ 
wives (paradaropajivinah), interested in gambling and in prostitutes, 
devoid of father and mother, there will be no parental knowledge nor 
wealth for you, you shall beg for your livelihood asking for unholy alms 
(84.2> raudram bhiksdm tu bhiksantah), living on others’ food; you shall 
indulge in self-praise, being devoid of grain and wealth’. 


At another place in the Sk. P. it is the goddess Laksmi who curses 
them—‘‘your learning may extend to three generations, but not your 
wealth. There shall be no second Veda learnt by you (you will master 
only one Veda), your houses will not be at more than once site, or 
double-storeyed (na dyi-bhaumdGni), and your prosperity shall not be 
settled. Your Dharma will be by partiality, not with a feeling of 
(human) excellence” (Sk. P. V. 3.182.24-25).°* This curse of Laksmi is 
associated with a story. It is said that Laksmi asked Bhrgu to look after 
her place called Kuficikattala till she returned after an errand. After 
she returned she demanded the same. Bhrgu now accused the goddess 
of falsehood, saying the place belonged to him alone. He called to 
witness other Brahmanas totalling 18,000 in number; and they also said 
that Bhrgu was the real owner. Hence Laksmi cursed them (Ib. 12ff). 
From the list of brahmanas who were debarred from being invited at a 
Sraddha, some of their disqualifications and degradation became clear 
(Sk. P. V. 3.72.46-48)—“The lame, the lepor or suffering from scabies, a 
eunuch, money-lender, one who ploughs himself, one who follows a diffe- 
rent profession, one who has a low-caste woman (Vrsali) in his house, one 
who keeps a buffalo (47° mahisim yastu palayet), those who are squint- 
eyed, are tunfa and manta (48° KGndstuntas ca mantas ca) and are devoid 
of Veda-recitation’’. The Matsya P. (204.23-24) says that a brahmana who 
goes to a lower livelihood should be discarded like the staff at a funeral. 
He should be asked to go away from the house and one should take a 
bath. The Siva P. (II. 26.33-36) also records curses to the brahmanas by 
Nandisvara—‘‘you will be engrossed in discussing the Veda, but will be 
devoid of the essence of the Veda,*° saying that there is nothing else 
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(than discussion!); full of desire and greed (Ka@mdtmdnah) interested in 
heaven (i.e. the joys thereof which hints at various sacrifices performed 
to that effect); steeped in wrath, greed and infatuation, you will be 
beggars without any shame. The brahmanas will be the adherents of 
the Vedic tradition and at the same time they will be ready, to officiate 
at the sacrifice of the Sidras; they will be poor and interested 
always in acquiring gifts. Some will accept unbecoming gifts and 
pave the way for hell, being brahma-raksasas”. A very typical case of 
abuse is that a demon became a brahmana named Pippala singing the 
sdmans; and he went on eating his disciples. Hence even today, a Sama- 
ga (sama-singer) brahmana is very cruel (Brahma P. 118.14).2° Some 
types of the brahmanas censured are hindriga (having a limbless), 
adhikdtiga (having an extra limb) sydvadantaka (‘‘black-teethed””) and 
dvirnagna (“‘doubly naked’’). These types are mentioned in the Sk. P. 
(VI. 199.92¢4), 


The word dvirnagna is explained by the commentator as devoid of 
the usual kaccha of the dhoti (round the waist. It will be like the South 
Indian Tamil Brahmana wearing his vesti), or having two Kacchas, 
or leaving a kaccha dangling; he is also not an adherent of the Vedic 
rites; he has only one garment or no garment. According to the com- 
mentator, the nagnas (“naked”) are those in whose family there is no Veda, 
no Sastra, no vow; and food from these people is censured. The commen- 
tary here refers to the Kiirma P. and also to the Visuu P. and quotes from 
it to the effect, that the nagna is a parivrajaka (moving mendicant), who 
has none of the three Vedas; and a person who leaves the Garhasthya 
(householder’s) life and becomes straight the parivrdjaka. (see under 
“Nudity’’). 


The greed of the brahmanas is the pivot of one account, which also 
gives their types. According to the Sk. P. (V. 1.26.94-103ff), the 
brahmanas of Avanti (Ujjayini) were once offered boons by Brahma. 
Some thought of obtaining the Vedas, others the Sastras (scientific 
learning) and yet others wealth of various types. They thronged and began 
fighting with each other with weapons for the boons. Some came close 
(upasarpak Gh), some were indifferent, some sat mutely (maunam Gsthitah). 
Seeing them warring thus with various moods, Brahma said to them— 
“Those of you who form the warring group are ill-advised (kumantritah) 
or knowing bad mantras; they will have to sit out of the sacrificial 








chamber. The group that is indifferent (uddasinah), will be without any 
means of livelihood. The group that is sitting mutely, will have the 
Vedas; and the group having weapons will be interested in others’ 
wives, in gambling and theft”. A brahmana was employed also to take 
the whole sin upon himself and facé the fate of being practically an 
outcast. This is clear from a ritual mentioned at the Matsya P. 
(204.23-24), The ritual was to be performed on the full-moon-day of 
Vaisakha or ona day of an eclipse; and in it the skin of a black deer 
(krsndjina) was to be given to him; this he was to accept from the tail.** 
Prior to the gift, the place was to be cleaned; four vessels made from 
bell-metal (Kdnsya) were to be placed at four quarters, filled with 
clarified butter, milk, curds and honey. All these were given to him. 
He was also to be offered a vessel made of gold and silver. The 
recipient should be a brahmana who has been keeping the fires (ahitdgni) 
and should have taken bath. After the gift, the brahmana was not to be 
touched; for he was, now, like the funeral-staff (Ib. 23, citiyiipasamah). 
He is to be discarded far away at the time of gifts and at the ritual of 
the manes. After sending this brabmana away from one’s house 
one should take a bath. A brahmana selling a cow is censured as 
“mother-seller’” (Sk. P. VL. 167.43).22 Wearing a black garment was 
taboo for him (Kiirma P. Il. 33.60). 


There is also a type called the trijdta (born of three; mother and 
two fathers) brahmana. It is stated that some brahmanas were perform- 
ing a sacrifice to pacify the planets (grahaSanti) at Hatakesvara. But 
they would not be pacified. Agni, then, told them about the presence 
of a trijata (‘“three-born”) brahmana among them. The trijata one, 
now, propitiated Siva stating that due to his mother’s fault he was 
humiliated, and that he wanted to be the best of the brahmanas. Siva 
blessed him. He practised penance, and became famous as Devarata, 
the scion of the family of Mudgala (Sk. P. VI. 113.68f; 114.1ff). This 
would indicate that penance, study and the like could bestow brahmana- 
hood, and not only caste or birth (jdti). This is in line with the Vedic 
tale of Kaksivan (the Vedic name is Kaksivan); who was the son of the 
sage Dirghatamas, and who attained the status of the brahmana due to 
penance, and generated a thousand brahmana sons (Matsya P. 48.84-86). 
(see further, on the Nagara brahmana). 
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The Sk. P. (IIL. 2.39.299ff) relates a tale about the custom of widow- 
marriage among the brahmanas called Traividya and the Caturvidyas. 
It states, that some Caturvidya brahmanas came to stay in the region 
of the Traividyas. To look after them, and to arrange food for them 
some young widows went to them. From their union were born sub- 
castes like Katibha, Golaka and Dhenuja. Likewise from the Traividya 
widows who married the Caturvidyas were born the Tridalaja. The 
Sk. P. (UL. 2.40.7ff) mentions also the brahmanas known as Vadava. 
They colour their feet with red sandal and decorate them with flowers. 
They write the name of Rama with red sandal and decorate it with 
flowers. They also worship the palm-marks of Rama. If any of them 
commits sin, he is debarred from the worship of the mark of Rama 
(his palm), until he is fined and pays it. The Vadavas have such marks 
on their hands.** The Sk. P. (VI. 181.1ff) relates an account about the 
brahmanas called Nagara. Brahma was performing the Agnistoma 
sacrifice at Hatake$vara, with the help of certain rtviks; hence the Nagara 
brihmanas at the place felt insulted. They declared that they were the 
best of the brahmanas. Brahmi pacified them saying that if anyone else 
than the Nagaras performed any sacrifice or a srdddha there, it would 
be unacceptable to the deities; also that even if a Nagara performed a 
religious rite at any other place leaving Hatakesvara, it would be 
fruitless (Ib. 15-27). About the Nagaras it is ordained that if a Nagara 
gives his daughter in marriage to anybody other than a Nagara, or takes 
a non-Nagara’s daughter for marriage, he will cease to be a Nagara 
and will be a ‘‘defiler of the line” (Sk. P. VI. 195.29-30 pankti-diisakah). 


It is said that the same family has been divided into two, one is 
the brihmana, the other is the ‘Cow’; because at one place there are 
placed the mantras, at another the offerings (havis. Sk, P. VJ. 181.67).34 


The Nagara brahmanas (from Saurdstra-Gujarat) are said to be of 
a very special quality. It is said that if a Nagara brahmana performs 
Sraddha devoid of the brahmanas of the place (i.e. the Nagaras) it is 
fruitless (Sk. P. VI. 199.62). If a brahmana of the locality is not 
available, one should accomplish the srdddha with the fire enkindled; 
but never should a brahmana from another locality be brought. One 
should arrange the sacred grass as the brahmana bafus (i.e. brahma- 
cérins); and at a later date daksind and meals may be given to the 
brahmanas of the locality (Ib. 65-66).°° 
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The Sk. P. (VI. 206.46-164) mentions a special type of brahmanas 
called ‘Kulastaka’, residing in Camatkarapura at Hatakeévara which 
includes the families of KaSyapa, Kaundinya, Uksnaéa, Sarkava, Dvis, 
Baijavapa, Kapisthala and Dvika. According to an account, Indra 
established a /iriga near Balamandanatirtha there; and he asked these 
brahmanas to worship it and take care of it. But they declined saying 
that any flaw therein, or anything eaten from what is offered by people 
at the /iiga would cause the fall of their families. Indra got annoyed 
and said that they would be poor, He brought and appointed another 
brahmana called Devasarman. He said that the cursed Astakulikas 
would be taken only upto the entrance and not to the shrine. At 
another place (Ib. VI. 199.107-108) the Trijatas are said to have been 
established at Camatkarapura; they became Nagaras, as the place was 
rendered poisonless, as the serpents did not vomit poison there. 


Peculiar Gifts to Brahmayas: One peculiar gift to a brahmana at 
the Arkasthala, in the region of Prabhasa is a buffalo. By doing this 
the donor is believed to stay in heaven for a thousand divine years 
(Sk. P. VIL. I. 175.5).54 It is said that at the rite for Ganega a dwarfish, 
hunch-backed brahmana should be given food and be asked to bless 
(Bhay. P., Brahmakhanda-29.8). (See also under “Varna”’; ‘‘Gotra’’), 


1. Bhavisya P, Brahmakhanda 44.7°¢ 
FIT HANA eT CI AAT: SAAT: 1 


2. Brahmanda P. 1. 3.15.7°4 
feat fg faseto azfa qfaetfrary i 


Ibid., 3.15.15 
agiaat = site fatrenraiea gira: | 

cf. also Vamana P. Sarom. 18.34 

aemt araneceat: «gece | fasta | 
waa Tee ea Faget FeT 


3. Sk. P. V. 3.174.74=Matsya. P.92.79°4 


qfarat: goat fagercrararitar: | 
cf. Sk. P, WH. 3.2.33 
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10. 


11. 


Garuda P. 1. 97.10°4 

frvorararaat ar fara g afer 11 

cf, right-ear of a she-goat; see under ‘‘Beasts”, ‘goat’. 
Matsya P. 15,31 

aware farer orate easy | 


cf. Brahmanda P. I. 2.13.1494 
qaaay faaq | 
Vamana P. 68.9 


TIM araHeTeM seat arergeitsfet av | 
ashe feegr agiqoot: cera 


Agni P. 163.1204 

grad faoyfeart frorgqed fae | 

Ib. 117.20 

cgfaedt & a ated, aerrer qasqasad getha eater” ata seas 
faoyfrart farreqes faaag | 

“HAT FEIFT” also goes with the deceased, who is believed, in fact, to be not 
dead ( 4-7) ‘ 
cf. Brahmavai. P. Srikrsna 124.23 


TAIMAT FS West Sarai gayETHT | 


Agni P. 209.54 


TTEAITTTATTATET Afeatar wTNIT | 
det wate fasrot saaaraaat fs 311 


Sk. P. V. 2.60.58 
Tet area afer Fay starr seas 1 
(ft=sun) 


Brahmavai P. Prakrti 54.134. 
qfaeat aris chatfe arft drat arat t 
ame atte dtatf fang af au 
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12. 


14. 


15. 


16. 


Sk. P. VI. 57.12-13 
afrcrasat aft safer aaeaT | 
eatrat at fast arf aaa gf THAT 


feag ar arene arf aenreta atta | 


For Taptakrechra, see Manu. Sm. XI. 214 
In this, one drinks hot water, hot milk, hot ghee for 3 days each and then 


for three days there is complete fast. In it he inhales hot vapour or hot wind. 


Candrayana is the ancient Vedic rite where morsels of food are to be taken 
according to the increase and decrease, in imitation, of the phases of the 
moon. The person observes fast on the day preceding the full-moon and 
offers clarified butter chanting Rks (Vaj.S. 20.14 or Jai. Br. 11.66). It is 
mentioned even later; see Manu XI. 216-220; Yajfia III. 323-325. 


Sk. P. VII. 22.95 

Fararoisaradia 7 Us ATMA A | 

7 FT aarsea ade aratt fasd aay 1 
aa fe agit are araat ay | 
a Sfacracrearat gfaeat staat fest: 11 
wat 0 aaeaeg PTAA TRATCAA! II 
also Ib. 105.8-9 

Sk. P. VIL. 1.29.33 

aaa gu af aredlerqat Fad | 
at afr gt at aa aA BUT: I 


The word is drdhvaretas. In Yoga it indicates the faculty of taking the essen- 
tial body-fluid, Kundalini to the brain. 


Brahmayai P. Srikpgna 83.18°4-208» 
ATA AVATAR... 


aan taaesa areas laea FAT: | 
atau feared axareteTaTaA: 


aaron waaral at at a aaa fest: | 
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20. 


21. 


22. 


23. 


24. 


25. 


26. 


27. 


ef. Sk. P. VIL. 1.206.8 


qarreat fast fagar <faarean: | 
afrar: fe afeatta fafagt ga Geta: I 


Mb. Adi, 23ff. 
Matsya P. 69.44-45 


senate eee eeees eee fesqTAA 1 
wad arTmadisafafe fadscart a | 


qafesafa far eeaa aa Fate faarfat | 
aaa aeaadae = feaearfestt 


Sk. P. VI. 206.140 

aged fagaed 4 aerated faaraa: | 

afet earqaeay areata ary 
(vt acaqasrt ) 


Siva P. 13.2 
aaraegat fasrel aT ATA ATA: 1 
aera «fast | aa taarires: 1 


Ib. 13.4 
Waa wy caata fe TIT: 
TIT: Te aerafet sag 


Siva P. 15.19°4 
aerer afta cat ara Taare aa Ut 


This portion is taken by the Sk. P. from Manu. IL. 157,158 
cf. also Padma P. Brahmakhanda 16.11. 


aa srenat gett aTTAHAT Far | 
Saad Tar et ot se a as 


Actually the river Phalgu at Gaya, has scanty water. The natural condition 
is, thus, blamed on the Brahmanas. 
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30. 


31. 


32. 


33; 


Sk. P. V. 3.182.25¢4 
qed at ant a a farsaararad: | 


Siva P. II. 26.33 

TeaeU 7a Fearvaafetar: | 

Brahma P. 118.14 

freva: araat aeat farcarazatfa cere: | 
aentearfa fat aratisdta facet: 1 


Pippala was the brother of Aévattha, both were sons of Kaitabha. 
Matsya P. 204.23 

wfamert Tea: G=StT AEA | 

The mantra was : 

Ibid. 204.22 

HO: HOTA Sq: HOTT TTETAT | 

TEATS TaTIeA MAA TTAKAT: |! 


Sk. P. AV, 167.43°4-448? 

wat fears faa at aeorfa fester: | 
aeae: a ofetat aTafaaeaaT<: I 
Sk. P. HI. 2.40.8-9 

waaad wateqra sfag eae TAT | 

y HATAITaeaeargoeneatat: | 


awa fafad asa wae TS=aC | 
amen eq & at gra aATfeaT: 
Ib. 108 

waeE Hag J Gea feat: Far | 
Ib. 11¢4 

fag a wegqarat araers zarfa 7 | 
Ib. 12°¢ 

fact aussaraa yetfag 7 TAT | 
aarenares fastar arsat TTATA Ul 
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34. Sk. P. VI. 181.67 


Tai FT AAI F HAAS fA | 
car darfeassta efacara facets 1 


35. Sk. P. VI. 199,65-66 
Taga ee arate T | 
afreea aaa are gate feta: | 
cf. Ib, 222.31-32 
area gafayt: argadaah 7 | 
ATA ATS: Hale aera ara WaT Il 


aaa. aTaret Ta ATT | 
adtacaariste arta af aeat i 


36. Sk. P. VII. 1.175.5 

areameaafaeat J afedt aa eat | 

feet adage J waiate Wea I 

For the gift of a buffalo see below under “Buffalo”. 
Breath: Asan aspirate from the living body, the breath was associated 
with the creation of new life. Thus it is said that when Brahma was 
thinking deeply about creation, he released a deep sigh; from it was born 
the spring season, full with flowers (Siva P. II. 8.37). From the hurikdra 
of the Cow came out a man having the pig-tail and wearing the sacred 
cord (Sk.P. III. 2.10.4). Breath and body fluid get together at times to 
create new things. At one place in the Sk. P. (II. 4.12.10ff) it is said that 
as Brahma was meditating, he gave out a deep breath; and as he noticed 
it, a tear came out from his eyes, and as the drop fellout, from it was 
produced the great mountain called Dhatrinaga. From the breath of 
the angry Rudra-Siva came out a variety of fevers (Ib. I. 1.3.35). 
According to a curious account from the Mark P. (122.8-21) a King 
named Balasva was once cornered by his relations turned enemies. They 
blockaded his capital also. Ultimately, not knowing what to do, he 
hid his face in his palms, and sighed deeply. From the breath 
that escaped through the. slits of the fingers, were produced soldiers, 
elephants, chariots. and such other things (see under BalaSva). The 
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hunkarais mentioned also in the account of Ganapati. It is said that 
when the head of an elephant was fixed on the trunk (body) of Ganapati, 
Hari uttered the Awikdra over it; and Ganapati was brought back to 
life (Brahmavai P. Ganapatikhanda 12.22; see under ‘“‘Ganesa’’). It is 
said that an old sage at Avanti created water, earth and fire by his 
mere hutikdras (Sk. P. V. 11.54.14-24). 


It is the belief in the productive power of the breath from which 
customs of ‘breathing on’ came into practice.1 Parvati is said to have 
‘smelt’ the head of her son (Karttikeya) when the latter was consecrated 
(Vamana P. 31.57); and when Ganega was born Siva ‘smelt’ his head 
(Ib. 29.71). ‘Smelling’ is the common word for imparting the breath, or 
associating somebody with the breath, generally of an elderly person. 
When Visnu brought out the earth from the bottom of the ocean, in his 
incarnation of the Boar, he placed her on his left lap ‘smelt her mouth’. 
(Sk. P. IL. 1.1.94¢9 aghraya dharanivaktram). It is related that Jamba- 
vati, the wife of Krsna, was sending off her son Samba to HatakeSgvara. 
She touched him by her hand, embraced himand “smelt” him on the 
head many times (Sk. P. VI. 213.19 samaghraya miirdhadese muhur- 
muhuh). A cow, caught by a hungry tiger, promises to meet her calf 
and come back to satisfy the beast’s hunger. He gives her leave to go, 
smell her young calf on the head and return. (Sk. P. VII. 3.29.50 
avaghrdya ca miirdhani), There seems to be a custom of smelling the 
madhuparka offering (honey mixed with other ingredients) offered to a 
guest. Bali, the king of the Asuras, is said to have offered it to Vamana, 
who smelt it (Ib. 2.18.237 dghrdte madhuparke ca Vémanena). Similarly 
the King Uttanapada is said to have smelt the head of Dhruva (Bhag. P. 
IV. 9.44), The same is said to have been done with Prahlada by his 
father, when the former returned from the house of his preceptor 


(Ib. VII. 5.91). 


There is an account according to which Breath (prana), is indicated 
to be deified but lost his divinity subsequently. It is said that Prana 
went to the bank of the Gaga once, deciding to perform the Horse- 
sacrifice; he ploughed the land (to establish the altar); but as he ploug- 
hed the land, he hit an ant-hill from which arose the sage Kanva deep in 
meditation who cursed him, ‘‘From this day onwards, O lord of Gods! 
your greatness will lose fame, especially in the mortal world” (Sk. P, 
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II. 7.19.72-75). Here Breath is called ‘“‘the lord of gods’. In another 
account the same motif obtains. It is said that once all gods quarrelled 
as regards mutual superiority. They went to Visnu who held out a test. 
He said, “That is the greatest of gods, by whose departure from a 
living body the latter falls and by whose being in the body the latter 
stands animated’. The presiding deities of the various parts of the 
body fell out turn by turn; but the body as such still was living, till, at 
last, Breath went out leaving the body dead. Breath (Prana) was 
declared to be the best of gods, and their lord! (Ib. II. 7.19.31-38). The 
vital breath (Praua) is technically called by the name Hamsa; in length it 
is thirty-six arigulas, and as it ‘passes’ from the right and left nostrils 
(prayanat) he is called prdna (Sk. P. 1V. 41.82). With the sound h, he 
goes out; with s he re-enters. Thus the vital principle called jiva always 
mutters the words hamsa-hamsa (Ib. 156).° 


The Matsya P. (48.81-82) records a belief that ‘smelling’ by the 
cow destroys death, darkness of intellect and so on. The account is of 
Dirghatamas who followed the ‘go-dharma’ (free sex-relationship), 
copulating with his own daughter-in-law etc. Surabhi, the divine cow, 
was pleased and told him that she would breathe upon him and free him 
from all blemishes. The blind sage got his eyes back, defeated his old age 
and death.‘ (see also “Yoga” for control of breath; Liiga P. I. 8, the 
whole chapter has description of “control of breath”, pradndydma). At 
times ‘smelling’ substitutes eating as we have noted above. Thus, 
according to a custom the madhuparka was ‘smelt’ (see under 
“‘Madhuparka”’). 


1. Many instances can be referred to; ¢.g. King Harsa’s mother breathed on 


his head-Harsacarita; Ed. Kane Bombay 1918. qfacqsa aatsra a fare. 


etc. 
2. Sk. P. IV. 41,82 
qafaaegat ga: wart Hea ate: t 
TATTASAATT TAT TAT | 
3. Ib. 156 


earn afgatfa aartor  fazrega: | 
da ga saat aa sttat wf aden 
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4. Metsya P. 48.81°4-82¢4 
TRAIT TAT re aTeraragarfa s | 
at ay aes areraragarfa & 
see also 83. 


Brhaspati : See under “Gods”. 


Buddha : Krsna, the enemy of the demon Mura, established his 
replica at Kasi; from a part of his personality the form of Saugata 
(Buddha) was assumed by Krsna, (Sk. P. IV. 58.70ff). Buddha, as an 
avatara of Krsna is enjoined to be established, in connection 
with the installation of the image of Vasudeva (Krsna). As for 
iconography both Krsna (catled Vamana also in this context) and Buddha 
should be dark a cloud, compassionate, celebate, with a white silk- 
garment, holding as a full-blown lotus in the right hand, the left hand in 
the abhaya-mudrd (pose indicative of imparting freedom from fear; i.e. 
fully seen raised palm), of calm countenance and having the sacred 
thread (Sk. P. II. 9.27.24-26) 
1. Sk. P. IL. 9.27.24°4-26 
earTagrad yas 
BARATATAMT at HETY TATA | 


fratyat at aq fawal GeaTEHAT | 
amd age a ated atest 1 


Buffalo : The buffalo was the vehicle of Yama, the god of death; and 
at the ritual of the manes (Srdddha) it was enjoined that a she-buffalo 
should be given to Brahmana, as she was the “mother of the vehicle of 
Yama’’. This was done with a view to give speed to the deceased (to 
go to the abode of Yama); for by the gift of the female buffalo, he 
would wander from region to region (Garuda P. II. 21.15-16).1 The same 
belief is vibrated in the Agni P. (211.5-6), which says—‘‘By the gift of 
the she-buffalo, may she fulfil all my desires—she whose son is set at the 
assistance of Dharmaraja (Yama); may the mother of the Asura Mahisa 
bless me; by the gift of the she-buffalo may I gain fortune. The 
gift of the replica of she-buffalo is described in some detail in the Sk. P. 
(V. 3.92.21-24). It is enjoined that the gift of this ‘she-buffalo’ should 
be made at the holy place called ‘Yama-hasya-tirtha’; and it was not 
for the dead, but by a living person to please Yama. She should 
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be covered with a cloth of ash colour (to match the rea! colour of the 
actual buffalo), on her horns water should be poured, her hooves should 
be made of iron, and covered with copper; and they should be well 
decorated. To her east should be placed a mound of salt representing 
the Lavanacala; to the South-east should be the ‘mountain of jaggery’; 
at the South should be placed the ‘mountain of cotton’ (Kdarpdsa), and 
at the South-West, that of butter; to the West should be placed corn of 
seven types; to the north-west rice should be placed; to the north 
which is the quarter of Soma, should be placed gold; and to the 
north-east ghee. All this should be given with the expression, ““May 
the god Yama be pleased with me’’.® 


Even with the gift of a she-buffalo for the dead or by the living 
person to seek the favours of the god of death, the milk of the buffalo 
was taboo at the srdddha (Brahmanda P. I. 3.14.27). To the goddess 
Candika, it was customary for women to offer food prepared from flesh 
and blood, along with a buffalo (or from buffalo-flesh and blood?) for 
the health of the husband (Sk. P. II. 7.18.60).4 (For other beasts, sec 
under ‘‘Beasts’’). 

1. Garuda P. I. 21.15°4-165> 
Traaerraaee ated at earth 4 
anaes mat afedt | gahanar | 


2. Agni P. 211.5-6 
afetlarrarae weg X aaaTAaT | 
THUS aes seat: ga: wfafeoa: 
aferrgzer serait aT ea atl AA | 
afedtartrea ata: - ee 


At Arkasthala in the Prabhasa region, a gift of a she-buffalo is enjoined (Sk. 
P. VIL. 1,175.5); see under “Brahamana” note 36. 


3. Sk. P. V. 3.92.21¢4.24 
Feat: Yt Tet HE YoaeaTTafeea | 


araaer at: erat: aragesr: gyfaar: + 
wana =| qdearaTAet | [STATA 
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afte aernt gq aad g aaa 
aeae ate area aay egar: EAT: UI 


ary g asad carla qa 7 
weaaast A doafradeag 


4. Sk. P. Il. 7.18.60 
afessra seieathy <qaaieaygay | 
gaat afettdt = adudeazaa 
It may be noted that a buffalo did not figure at all in the Vedic religion. On 
the other hand, the beast figured prominently in the rituals of South Indiap 
tribes, such as the Todas, Madigas etc. See Henry Whitehead. The Village 
gods of South India, 2nd Ed. Delhi, 1976 (1921). 


Bull : The bull is believed to be auspicious and it is recommended 
that one should see a bull when he goes out (Vamana P. 14.36). It is said 
that the evil powers do not go to the habitat where there is bull, sandal: 
wood, a lute, a mirror, honey and ghee, poison, clotted ghee and copper 
utensils (Mark. P. 50.82)! But, it is inauspicious to see a bull that is 
diseased, while going out (Brahmanda P. I. 3.38.34). 


The release or gift of a bull, and more particularly a black bull, has 
been recommended. This holds good more in the ritual of the manes 
(sraddhay; but even at other times this practice is noted. According to 
the Agni P. (194.2) if a person releases a bull on the day of the Karttiki 
(Full-moon, see below) and fasts at night, he gets to the region of Siva. 
About the same thing is recorded in the Sk. P. (II. 4.35.43), which says 
that if on the Karttikt full-moon day one releases a bull and performs 
the nakta (nightly fast), he goes to Sivapura, and in the next seven births 
he becomes a brahmana, versed in the Vedas, yet endowed with wealth. 
According to Another custom the bull may be released on the Karttika 
full-moon-day and (or) on the full-moon-day of Vaisakha (i.e. in the 
name of Siva, the two equinoxes-six months interval); by doing this one 
gets cows and wealth (Sk. P. V. 3.73.18-19). At another place the same 
text says that the release of the bull should be performed in the month 
of Karttika, on the occasion of the Krttika constellation, at the holy 
place, Puskara; by doing this he achieves the virtue of the Horse-sacrifice 
(Sk. P. VI. 45.71). At another place in the same P. a black bull is 
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enjoined to be released on the Vaisakhi (full-moon-day); thus he becomes 
free from all fetters and from drowning (jaldpluteh; Sk. P. MI. 7.25.29). 
This shows that the time of the release was either the month of Karttika 
or the Vaisakha, or both and in both cases, it was the full-moon- 
day. The Sk. P., (III. 2.19.20-21) mentions a place called Indrasaras 
(the “lake of Indra’’) in the Dharmaranya, where the release is enjoined; 
by this, it is said, he elevates his one hundred and one family-members, 
and seven gotras. Likewise another place in Dharmaranya, called Ravi- 
ksetra (“the region of the Sun’), is recommended for this ritual; thereby 
one causes pacification of his manes, and they get satisfied till the end of 
creation (Sk. P. III. 2.13.71); and it is also said that by doing so these 
deceased do not remain pretatill the duration of (the reign of) 14 Indras 
(or none dies till that period) (Ib. III. 2. 15.76). 


According to the Sk. P. (VI. 228.44-45), the nila yrsa (black bull) 
was Siva himself born of Surabhi, the divine cow. It is said that being 
cursed by the sages for being naked, Siva was in a plight as his organ 
fell down. He propitiated Surabhi, who took him in her body, and 
later gave birth to him as the nila-vrsa. 


About the details of beliefs regarding the Vrsotsarga (“release of 
the bull”) at the srdddha, the following may be noted—By whichever 
part the released bull touches the water of the river, where it is released, 
by that part (it may be the horn, the tail etc.) the animal makes oppu- 
lence for the manes. If he digs up the earth by his hooves or by the 
horn, that becomes a well of honey for the manes (Brahmdnda P. 
Il. 3.19.15ff).2 The Garuda P. (II. 3.3ff) says that one who performs 
the Vrsotsarga in the life-time, or if he performs it for one dead, does 
not get the state of the ‘preta’ (one who is dead and is yet to be promo- 
ted to the state of the pitr—=manes). Vrsotsarga has to be done on the 
eleventh day after death; if it is not done, the dead remains a ‘preta’ even 
after a hundred srdddhas are performed. The details of the ritual in 
other cases are—the month of Karttika, the northern course of the 
sun (uttardyana), the twelfth of the dark or bright half, grahapija (planet- 
worship), worships of the Mother-goddesses, offerings into the fire, 
establishment of Sdlagrama (a form of Visnu), Vaisnava Sraddha (=in 
honour of Visnu), worship of the bull, adorning him, with the mantra'— 
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“O you are the Dharma in the form of the bull, created by Brahma in 
ancient times; release me from the worldly life (ocean of the worldly 
life) by virtue of this Vrsotsarga (cf. also Matsya P. 92.65 for Dharma- 
bull). With the same mantra, there is another way of Vrsotsarga, so the 
P. says. A jar of water should be placed on the roots of the darbha- 
grass; water should be poured into it; this water is designated “‘the 
water of the Rudra-jar’. Then with the mantra, “play with it”, one 
should release the bull. After this one should perform the ‘‘self-funeral”’ 
(Gtma-Sraddha). Food should be given to the brahmanas. On the left 
part of the bull a disc should be marked; on the right a trident; and 
placing a wreath (on the neck of the bull), the bull should be gifted 
away. (Ib. II. 4.12-32). 


We have some more details from the Vardha P. (190.40-43), when 
the black bull is to be released (or gifted) at the sraddha. On the tail 
of the black stud-bull water should be poured; thereby the manes are 
said to have been given nourishing satisfaction for 60 thousand years. 
If the bull, just after release, digs up earth, then, thereby he takes up the 
manes fallen in hell and lands them into the region of the moon.‘ 
According to the Sk. P. (V. 3.97.169-171) one who performs vrsotsarga 
with a tanny bull at the holy place called DvipeSvara on the Narmada 
attains the Siva region after death. The bull that is white at the mouth, 
fore-head, feet and the tail, is the guide to the heavenly region. A 
person who releases a black one at the place mentioned above, lives in 
heaven (after death) for as many years as the hair on the body of the 
bull. At the Asmahaka firtha on the Narmada also Vrsotsarga is 
enjoined, where the bull is ordained to be tawny (/ohita) in body-colour, 
but white at the mouth and the tail, and yellowish red (piigah) at the 
hooves and horns. The bull who has this colour-combination is said to 
be nila’; but the one that has yellowish-red body (pingalt) and is white at 
the tail andthe hooves, is called piriga (Sk. P. V. 3.146.78ff, see note 
below for other varieties). The Sk. P. at another place describes in 
detail (about the same fashion) the nila bull; and adds that those who 
perform the marriage of this bull, in respect of the manes, shall not 
have a sinful progeny in their family (VI. 259.62; for general description 
Ib. 48-51). It also says that Siva is here in the form of the Bull. 
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The Narada P. (XIII. 135-137) records the practice of releasing a 
bull for the pacification of Siva, on the full-moon-day of the Karttika 
or Asidha. The bull (indicated by the word mahisa here) to be thus 
released is enjoined to be first marked with the figure of a Sivaliiga 
(Ib. 137 Sivaliigankitam Krtva mahisam yah samutsyjet etc.). According 
to the Bhavisya P. (Uttara 131.1ff) the release of the Bull should be 
performed on the full-moon-day of Karttika, Magha, or on the 3rd of 
Caitra or the 12th of Vaisikha, along with four cows. The bull should 
be partly black and should have feet white like the conch. The 
procedure is as follows—the mother-goddess should be installed in the 
front (4°4 mdtaram sthdpayitvagre); she should be worshipped with 
flowers and whole grains. A Srdddha for the mother is to be performed; 
and also the abhyudaya sraddha (i.e. for prosperity) is to be performed. 
A jar, technically called Akalamila is to be placed; and it should be 
decorated with the leaves of the ASvattha tree. After worshipping the 
jar, Rudra should be invoked and installed therein. A fire is to be 
kindled and offered to. The bull should be beautiful and one among the 
issues of a milch-cow having other calves living. When the bull is placed 
in the midst of the four young cows, the brahmana should mutter in his 
ear the mantra (“You, the lord of the Cows do we place ete.”). On his 
body other auspicious marks sacred to Rudra are to be impressed (the 
marks are the same as noted above, Garuda P. II. 3.32). The bull is to 
be released at a temple, in the cowherds’ habitat or the confluence of 
rivers. 

There are indications that, in the place of actual bulls (with varia- 
tions of descriptions mentioned above), metal-bulls were donated, which 
indicates achange incustom.® Thus the Vardha P. (211.20-21) enjoins 
the gift of sucha bull at the equinoxes. It says that blades of the 
darbha-grass are to be placed pointed to the east; on them the bull is to 
be placed, and worshipped. According to the Matsya P. (79.4,5),° in a 
copper-plate a prastha (a particular measure) of sesame should be 
placed. In it is to be placed a golden bull with wreaths, and with 
jaggery. The whole should be given away to a brahmana at noon, 
with ‘‘May the sun be pleased’. Ina variant, it prescribes to be given 
clothes, a golden bull, and a cow made of gold.t° The bull should be 
placed ina copper-plate filled witha prastha of sesame. The whole 
should be given with, ‘““May the soul of the Universe (the Sun) be 
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pleased” (Ib. 7-9).1! This ‘was ordained on the 7th ofa month, 
called ‘Siva-caturdas?; one should be without food; should worship 
Siva; and, giving a bull made of gold, should take food the next day 
(Ib. 94.6).!2 Also along with the regular release of a real nila bull, the 
gift of a golden bull, alongwith a cow in gold is enjoined to please 
Uma and Maheévara (Ib. 26).1° The Matsya P. mentions the ‘‘the great 
gift, called go-sahasrapraddna’’. According to it in the midst of ten cows 
made of gold, a bull made of goid is to be placed; the image should be 
covered with silk-cloth, and should be decorated with various ornaments 
(277.8). The bull is believed to be Dharma (Ib. 15), and Siva, having 
eight forms. The image is then to be given to the preceptor (Ib. 16). 
According to the Liriga P. (II. 41.1£f) when the bull made of gold is to 
be donated, a crescent-shaped pundra’ mark should be shown on his 
forehead (indicative of his identification with Siva); the hooves should 
be made of either crystal-stones or with silver, the neck should be made 
of padmaraga jewels, while the hump should be made of the jewel called 
gomeda. 


The Matsya P, (205.13ff-41) gives the various qualities of the bull, 
and also mentions its types. According to it, the bull should be 
endowed with a prominent hump and should have high shoulders; 
should have spacious shoulder-sides and waist; and his eyes should be 
like the vaidiirya gem. The ends of the horns should be like the inner 
portion of coral. His tail should be long and hairy. A white bull, 
having legs like a cat (Ib. 21, m4arjarapadah), having eyes like gems, 
is excellent; likewise one who is brown and yellowish red having white 
feet is excellent (Ib. 22), A bull having all his feet white, or having 
two feet white and looking dark like a Kapiiijala bird is excellent, and 
also having colour like a tittira bird. The bull having a face white up 
to the end of the ears, and having reddish colour is called ‘Nandimukha’. 
He, whose stomach and back are white, is called ‘Samudra’; and he is 
the increaser of the family (Ib, 23-24).44 The nila bull who is high tall 
in the front is excellent (Ib. 34). Those bulls who have (on the hair of 
their body) signs like Sakti (a spear), banner and flags are good 
(Ib. 35).%° Those whose roar is like the thunder, who are huge, with 
spacious breasts, and good height and in appearance like infatuated 
elephants are excellent (Ib. 35ff). 


240 





It is said that a person who has gone against his father should, as 
an expiation, release the nila bull (for the meaning of nila, see above 
(Sk. P. I. 3.6.18). It had been customary for all to touch the bull 
prior to starting the daily duties according to his birth (Vamana P. 
14.36). 


The Agni P. (292.38) records bull-fights for the general weal of 
cattle (go-Santi) on the first day of the bright half of Aévina, alongwith 
hand and music (cf. 384 vrsdndm yojayed yuddham gitavGdyaravairapi). 
According to the Brahmavai P. (I. 5.46) many bulls were born from the 
body-hair of Krsna, one of which he gave to Sivaas Vehicle. (For 
bulls as gifts see under ‘“‘Gifts’’). 


1. Mark P. 50.82 
water aad ator aaah ATATTT | 


faqreaarsararfr cag F TaTA: MN 
Brahmi tells the evil power, Dussaha. 


2. Agni P. 194.2 


arfaaat g qatar Hat vat TATA | 
aa vearcdtfs avadtee I I 


3. Brahmanda P. If. 3.19.17-19 
aa Fa eprte aiarfehaere: | 
ad aged cen fargo ara aaa: 


wet: qzat yfa argieaacafaat FT: 
aygea: freer aed wahes F 
aaa Aaa «= aSTAT qaratfa: | 
aftaeg at frat 4 at qatsie HeIT 1 


4. Garuda P. Il. 3.7 
wares Tacs ay AKA FT: | 
Tad gfeat cea ad: araTaels 
This is the origin of the custom of the gift of a cow. 








5. Garuda P. Tl. 4.24 
wet aTStt gam fafa: ga I 
qe aMeTaATE 


Ib. 4.25 
ait qtet maga 
eager we eqrey saa farcf aT 

Ib. 4.26 

afafosr ants: cratfatigar | 
aa tsi tT agent st afr 
Ib. 4.270 | 

TATE Ta: Fale ear sd ETAT 
Tb. 4.32 

art we sHdeq Fret efert gar 1 
area eval Tater qata fate 
and Ibid. 4.59 

adedt apetq  srereearce: | 
apeqdchrsraa: afta sa<a F 11 


6. Varaha P. 190,40-42 
farasea aha aerate ate 
ghedgaeenft fraceata afran: 1 
aoa Later Aaqss gets 
saat afe gatfir cy: Vig aT 
aresar: fraaecer fret oferarregit \ 
MISA ATUS Waa sash 1 
7. Sk P. V. 3.146.78°4-82 % ER ah 
wert weg ait ge fess ameT 
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for: axfarnrart a* ate grt Tea 
meg watered wa: FeAeT FT 
We except q here. 

a fatrag xcarg: frat stfraea: 1 
qraaaaned sare feral wat 1 
a ag aafaene: qt wate | 
aatrernamt a: fat: geaqty 7 
aria ance: frat aqufasey 1 
ae wari carwmaad Fem 
In Nilais (at) there a meating of the sya’ —the Tibetan bull? Sk, P. VI. 
269.48¢4 


aad weg ad FS Tes A MST | 


Ibid. 269.49 
waa: aefaararg a ata TTA: TAT: | 
aIal aHedt dtertfeahafera: 1 
Ibid. 269.50 
afia: atfse gs a atal aTw: FAT: | 
aisat wezatt aat aemearfa a ca fe 
Ibid. 269.51 
FUT wea Ate: TTTaT Et | 
ay aerate ates AT! 
Ibid. 269.62 
faarg arrester & Ff afecafea AAT: | 
faqafzsa aot 4 He Farfet TaaT 


Ibid. 269.63 
AGT Was fete acess | 
faratad stad warta gaa fag: 1 
This is based on RV IV. 58.3 








243 





Il. 


12. 


13. 


14, 


15. 


The custom of Vrsorsarga is already to be found in the Vedic rituals. It was 


an associate custom of Silagaya. See Agy. Gr. S. IV. 8. 23; also Revidhana I. 
168-170. 


Matsya P. 79.4-53> 

at eat framed aera syTT 
wat I Taq TeaeaTstiad: 
aad fearetarardarfraatfafs 
Here the motif changes from a lone bull toa go-mithuna (Bull-cow); for this 
motif see “‘Sayya’’ 

Matsya P. 79.7 

aradt art aa agant aiaargars i 
Ibid. 79.9 

arama framed alah aaw cat 
aang Safad ad faearcar faaarfafa 1 
Ib. 94.6 

aqewat fugit: areag TTS | 
aatqwTs sar Weafr zw gsefr 

Ib. 26 

wear tterqsteat syeqaafafaat TT 
SAMA UH ATH FT Tar aes ul (AAMT) 
cf. also 1b. 100. 4-5 


Matsya P. 205.23-24 

maya TF Te eT THAT | 
weatqa: a fadat watauit faetea: 
RATT TSE eT ATS TMT: 
qit: FT aygea: Aad HAAG: 
Ib. 34, 

Seagal Hat aA TaETT 1 
aftteaararareat tat Usit fact | 











Cakra : (See “Disc” and also ‘“‘Circle’’). 


Calamities : Three types of calamities are recorded; they are ddhyat- 
mika, Gdhibhautika and Gdhidaivika. Adhyatmika (of the person) are of 
two types—Saririka (of the body) and mdnasa (of the mind), the first 
comprising the pain to the body, including illness, diseases etc., the 
second comprises emotional worries, mental sickness etc. The 
adhibhautika are those calamities that are from wild beasts, birds and men, 
also from ghosts, serpents and demons etc. The ddhidaivika calamities 
rise from natural elements and are from cold, heat, wind, rain, flood, 
lightning (Brahma P. 233.1-8)... The Siva P. (vidyesvara sam. 18.100ff) 
includes the troubles from fever, and other bodily diseases under the 
adhyatmiki vyadhi; under the bhautika (i.e. Gdhibhautika) it includes 
troubles from ghosts, beasts like the fox, the creatures that shoot out 
from the ant-hill, the sudden fall of such creatures as the lizard; also 
if in the house there is calamity to the trees, and regarding delivery of 
women and cows, even without (?) the tortoise, female serpent or an eyj| 
person being seen (which means that when these creatures are seen, there 
is an expectation of calamity).? The Gdhidaivikas are the stroke of the 
lightning, epidemics (mahdm4ri), fever (jvaramGrt), epidemics of the 
cattle (gomari), cholera (visiici), chicken pox (masdrika), a combination 
of evil constellations in one’s horoscope and bad dreams. The Siva P. 
(VII. 2.38.1-2) says that the real calamities are laziness, diseases, doubts, 
distressed mind, lack of faith, confused look, etc. 


1. Brahma P. 233.7-8 
anafangerd: frarararaent: 1 
adandat att aearasat hates: 1 
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alaterad-agitg-ag afeayea: | 
att faratawor: seat arfesfaa: 11 


nN 


Siva P. vidyesvara sam. 18.101¢4 


aerated Terfetgat crash a 


Ib. 102 
1S srorareligsdararash 7 
qaardrartat safafaeast az 1 
Ib. 103 


wife ee eararfe geara wifaenr: SAT: 


Camara : See under “Chowry’’. 


Caficula : She was the wife of a Brahmana, named Binduga, staying 
in Baskalagrama. Though she was beautiful she was neglected by her 
husband in her youth. Hence, she became a free woman, and had union 
with her paramour. After the death of her husband she went to 
Gokarna and heard Sivakatha (the stories in praise of Siva); was free 
from her sins and became an attendant of Parvati. She also caused the 
release of her husband from the state of a ghost (Siva P. Mahatmya 
3.13ff). The same story comes in the Sk. P. (III. 3.22), where the 
name occurs as Banduld (Cajicalaé being a variant reading), probably 
a confusion from the noun Binduga (see under ‘“‘Omens”’). 


Canopy (torana) : The custom of erecting a ritual-canopy obtains 
at various places, the belief being that thereby the advance 
would be successful and the future events rewarding. When 
the king Indradyumna started to Niladri he went from under the 
canopy made from the stumps of the plantain tree (Sk. P. II. 
2.11.56 | Kadali-kdnda-sannaddha-toranadhah). According to the 
Agni P. (268.22) when the army advances (or at the nirdjana ceremony, 
see under ‘‘Nirajana’’) first the elephant should be led; and the 
canopies erected for such purposes should not be such as would cross 
the temple-crests called go-puras.1 The trees from which stumps for the 
canopy are to be made are Nyagrodha (Vata), the Udumbara, Aévattha, 
Bilva, Paléga, Khadira (For the beliefs regarding these see under 
“Trees’’). The canopies should be fifteen cubits high and should be 
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decorated with cloth, flowers and other things (Garuda P. I. 48.8,9).? 
The sudden, causeless, fall of the canopies was an omen indicative of 
the King’s death (Matsya P. 237.1). 


At the Govardhana-worship (Govardhana is the name of a moun- 
tain) on the Ist day of the bright half of Karttika, a rope fastened at 
two opposite ends to two poles, placed apart (mdrgapdli) is enjoined to 
be erected (see under ‘‘Cows’’-‘govardhana’). Cattles and others are 
to go under it (Sk. P. II. 4.10.33). A similar margapali was to be 
arranged on the 14th dark of A$vina which marks the Dipavali festivals 
(see under ‘‘Festivals’’; also Bhavisya P. Uttarakhanda 140.40-47).4 
The Agni P. (56.7ff) says that the torana should be (preferably) on the 
eastern side. The trees for support should be Pippala, Audumbara, or 
Vata, or even the Plaksa. This torana is termed “‘SuSobhana’’. Others 
are termed Subhadra, Sukarman and Suhotra. It should be five Cubits 
(in width) and at its base auspicious jars are to be placed. It should be 
consecrated with a suitable mantra.® 


1. Agni P. 268.22 
vee. cdl fg wae TTT! 


framed Nrafe + TAT 
The practice is seen even today at such festivals as the po/a@ in Maharashtra 
and Madhyapradesh (India) where cattle are taken under the canopy. 


2. Garuda P. 48.8°4 
eq ASFA ACATA CAT AMAT: 1 


Ib. 99 
AT: TACT TA TEAGSMAASAT: | 


3. Matsya P. 237.1 


reared reOrgiaraTCoTeT ETAT ! 
fafafad g Tad serait TTA 11 
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4 Bhavisya P. Uttara. 140.478> 
ariaret aaeeten Aha: car Fat Fat 1 
The word y7aqTAT indicates “protection ofjon the way" (4/1) though it is 


a “line on the road”. 


5. Agni P. 56.9; the mantra prescribed in this textfis RV. 1, 22.15 
carat ofafa aq ete. 


Caturmasya (‘The period of four months”): This period is 
marked by various rituals and festivals (such as Naga-paiicami etc., 
see under Festivals”). One of the most important rituals in this 
period is the sleep of Visnu. The period starts from the 11th 
bright of Asadha and ends onthe 11th bright of Karttika. On the 
11th bright of Asadha, Visnu is believed to sleep and on the 12th bright 
of Karttika he is said to get up. When the sun enters the Mithuna 
constellation, one is ordained to cause Visnu to sleep, and when the sun 
enters the constellation Tuld, he is to be aroused. During this period 
restricted behaviour is enjoined (in modern times onion and brinjals 
are not eaten by the devout during this period). The period of 
sleep for Visnu is also believed to be for the sleep of all the 
forces of nature (Padma P. Uttarakhanda 66.10-17). Meals on 
leaves of PalaSa (Butea Frondosa) are ordained, and also sleeping on the 
ground, for all pious people. In the month Sravana vegetables are not 
to be eaten; in Bhadrapada curds are taboo; in Aévina milk is not to be 
taken, and in Karttika pulses are to be left out (Padma P. Uttarakhanda 
55.32-34). No marriage is allowed; and kings are ordained not to 
undertake expeditions (Ib. 66.7). Itis said that if a marriage takes 
place during this period, the bride becomes a widow within a year's 
time (Sk. P. VI. 156.5-6).1 Various things and acts are taboo during this 
period (Ib. 236.7ff; Padma P., Brahmakhanda 3.3-4). During this 
period, the wives of the gods are said to resort to creepers, which, 
being worshipped, fulfil all desires? Visnu_is said to stay in water 
during this period (Sk. P. VI. 233.26°> cdturmdsye jalagato devo 
ndrdyano bhavet). Hence bath in cold water (out of the house) is 
enjoined (Ib. 32°); but not with hot water, or in the night (Ib. 33). 








248 








1. Sk. P. VI. 156.5¢¢ 


sevens (TIT AAGST 1) 
aerate J ses aT Hear TheoaG A 


Ib. 69% 
aT aad ae TAIATTAT | 


2. Ib. 252,42°¢ 


argater @qqea: wat aecitaarfaar: 


Ib. 439? 
sasatea qo ataratSsarsy Sfaat af | 


3. At another place Vignu is said to take resort to a tree, cf. Ib. 247°¢ 
aenTeqetrat faoygarguietssaralt 1 


Chaya : Chaya comes in the Vedic myth of the Sun (in his aspect of 
Vivasvan) and Saranyi, which states that the former ran after the latter 
to. unite with her. The latter took the form of a mare; hence 
the former took that of a horse (RV. X. 17.2). To avoid the 
sun, Saranyi (who is called Safijiiaé in the Puranas) created her 
substitute named Chaya. When the sun united with Chaya, Savarni 
Manu, Sani (the planet Saturn) and the daughter Tapati were born, 
while Yama was the son of the sun from Safijiia. Chaya loved her 
children more than she did Yama. This enraged: Yama, who cursed 
her to be black. Yama raised his foot to hit Chaya, his step-mother. 
The latter cursed him that -his:foot will fall off (Mark P. 
77.11-35). The Brahma P. (6.9ff) which has the same account, adds 
that Safijfid created the substitute, as she.was unable to bear the lustre 
of the sun. When Yama complained to the sun of the ill-treatment of 
Chaya, the sun held her by her hair and admonished.her (Ib. 33-34). The 
same account occurs further also (Ib. 32.52ff). When the sun united 
with Saiijfia in his horse-form, the latter doubted him-to be ‘another 
person and threw off his semen from her mouth and nose; thence were 
born the twin-gods Aévins, (Siva P. V. 35.32-34).1 Earlier when Chaya 
was rebuked by the sun for the ill-treatment of Yama, she told that 
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she was not Safijiia; that the latter was busy practising yoga in the 
forest (Ib. 264 vane vasati Sddvale),* not being able to bear the sun’s 
lustre.. Chaya then made the sun’s lustre mild (Ib. 26-29). 


; The Brahmanda PC. .2.36.96-98) has a different story. According 
to it one Srsti was the son of Dhruva and Bhimi. Srsti told his own 
shadow to bea woman. Hence his shadow became a. woman, from 
whom Srsti produced five sons. Obviously,’ the story has no connection 
with the Chaya-Safijiia myth. 

1. Siva P. V. 35,3280 

TRAST AMET TAT at AgASwaAT I 
Ib. 33 

aqaa fadeesdt oetaishrreaat 
gaat aerate yw ae qeargy i 
Ib. 348> 

zat da: saTtaraaat fost at 


2. Ib. 28” 
_saTeat atTaatar ararara waa 


Saranyu is not found in the post-Vedic lit. Safijiia is mentioned at the Afb, 
with the same myth; but there is no Chaya (Adi. 66.35; Anus. 150.17-18). 


3. Brahianda Py I 2.36.96e4 
eat BUTANE, a afte: aq ardfa at a: u 


Ib. 98% 
saat qReUTe TAagaaTTTA 


Chariot : The divine chariot of Siva, when he advanced against the 
demon Bana at his Tripura, was equipped as follows : The chariot 
was ‘Mahimaya’ (composed of the earth); at the yoke were the Aévins, 
at the right side-was Yama, the lord of death; at the left was Kala; at 
the wheels were the Gandharvas; the controller (yantr): was the ‘eldest 
god’ (surajyestha);.. the .horses were ‘the Vedas.(four.in number); at the 
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bits of the bridle (khalinddisu) were the arigas (the ancillary texts of the 
Vedas); the reigns were the metres; the whip was the mystic syllable 
‘Om’; and the middle of the yoke was the mountain Meru (Sk. P. V. 
3.27.11ff).2 The Matsya P. (132.15-21) describes the chariot of Siva in 
the same context; and more or less the same is the equipment. The two 
attendants of Siva were at both sides; the head (tip) of the chariot was 
composed of Meru etc, The variations are—the two sides of the chariot 
were the dark half and the bright half of the month (Ib. 18); the 
‘control’ (yantra) was composed of the gods (Ib. 19%). At another place 
the same P. again mentions the divine chariot of Siva (Ib. 187.3-7); the 
additional point of information is that Kubera stands at the canopy 
(Ib. 5); his bow is the Mandara mountain; the bow-string is Vasuki 
(Ib. 3) etc. The Varaha P. (21.31-34) also describes the chariot of 
Siva, in the same context. The chariot was made of the Vedas and the 
Vedanigas; in the place of the two horses were two deers; the three poles 
were the three principles (sattva, rajas, tamas); it was comprised of 
triple worship (tripiijakam), and three soma-pressings (tri-savanam); the 
axle was Dharma and the sound comprised of the Maruts; the two 
flags were the day and night; (other details are more or less as before; 
cf. Sk. P. above). Such a divine chariot is described for no other god. 


About the banners on the chariot of gods, the Sk. P. (II. 2.25.9ff) 
says as follows: The chariot of Vasudeva Krsna has Garuda as 
the banner; that of Subhadra has the lotus-banner; the description 
comes in the context of the preparation of the chariots (at 
Jagannatha Ksetra) for the Rathayatra. The chariot of Visnu (Krsna) 
should have sixteen wheels, that of Balarama fourteen and that of 
Subhadra should have twelve wheels. All the three are to be well 
decorated with beautiful pictures, flags, banners and dolls and 
mithunas (amorous couples) in various poses (Ib. 19-20).? (For calamities 
at the Rathayatra, see under ““Omens’’). 

It was customary to circumambulate the chariot prior to mounting 
it; and it was to be duly consecrated.® (Ib. II. 2.11.64-65). 


Among the other decorations of the chariot are mentioned small 
bells; and the chariots of various shapes such as a Vimdna (a type of 
construction) are mentioned (Sk P. VII. 3.36.101° Vimdnapratimak a@rah 





‘and = Kirikinijdla-sadghan{a-patakabhir alankrtah). The Bhavisya P. 
(Uttarakhanda 134.41ff-69) describes the ritual-chariot of the sun-god. 
According to it the chariot may be made of good wood, or even of 
bamboo. It should have a hundred stars on it and many wreaths. It 
should be drawn by two white bullocks; and the banner should have the 
image of the god of love, Kama (Ib. 43” paficabana patakinam); it 
should be decked with the sacred umbrella; and the cdmara. When the 
idol is placed in it, alongwith other things, betel leaves are enjoined to 
be placed. The festival of the chariot is called “‘Damanaka-andola- 
kara” (For the Chariot-yatra in favour of Brahma, see under 
“Brahma’’-note 27). 


1. The description of the chariot of Siva comes at Mb. Karna, 34.16.57, and 
certain details tally. 


2. Sk. P. Il. 2.25.20¢¢ 
falartahiqagadtanatieaay W 

3. About King Indradyumna the following is said, Sk. P. If. 2.11.64*> 
ened afer wi gat qaisaay | 


Ib. 658> 
qafaviSer TT area aaa | 


also Ib. II. 2.25.16» 
a arfamedt Qatsat antares Gt qT | 
“Ib. 178 

TEATS TR BL: HAT taeT as 


Child : The mouth of a child is said to be pure (Agni P. 156.10 
vatsanam mukham . Suddham); and the child is pure at the time of his 
birth: (Garuda P.'1.214.23, prasave ca Sucir vatsah). The state of being 
a child (sisuh) is from the birth to the eighth year; he does not get 
polluted, till his upanayana, as regards things to be eaten and not to be 
eaten (Sk. P. IV. 40.65).1. There is an indication of measuring the 
child (at birth), It is said that Narada measured Vaisvanara, as a 
child, with a triple thread dyed reddish with the saffron, from his feet 
to his head, facing the north (Sk,.P, IV. 11.55-56).2 
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We have instances of divine children drinking the milk of super- 
natural women. - Siva is said to have assumed a child’s form and drunk 
the breast of Kalika, and, thereby drank her anger and made her mild. 
(Sk. P. I. 2.62.10). At the marriage of Parvati Siva assumed the form 
ofachild and got into her lap.? (Ib. I. 2.25.100ff; see under “Siva” 
also). 


1.) Sk. P. IV.-40.65 
areata: farqentag araacet AAT: SAT: | 
vemmeag at ger areata 


2. Sk. P. IV. 11.55¢4 
aria apne ya a faatteay 1 


Ib. 56 
tHeaT frat woreqerqedhyTAeSyay | 
yf: oft | arerararaaaraeaeay 1h 


3. Sk. P. I. 2.25.100f 
saa ay WaT Wa: | 


Chowry ((fly-flapper) (cdmara) : It is made of the hair of the 
Yak (called vanagau or camari, ‘wild cow’) with a handle in 
gold, silver or other metal. It is a ‘symbol of royalty and 
divinity. The Sk. P. (I. 1.5.51) enjoins the gift of a chowry. 
Along .with the,.banner, umbrella’ and other things like the.incense, 
the chowry formed an appliance at worship (Siva P. vidyesvara sam. 
5.4; 7.7; 9.5). On either side of a deity it was customary to 
show a woman: having,ia chowry. in .hand: (Matsya P. 259.68°4, for 
Indra; Ib. 260.458 for the goddess). The chowry.was used even for 
royal persons and others deserving respect. .Tulasi.and Sankhaciida, 
in their love-sport, are described ‘as being waited upon’ by attendants 
having chowries. in hand (Brahmavai P. Prakrtikhanda 17.88; : cf. 55.15 
Radha described—gopibhih sapriy abhis ta sevitam Sveta-cdmaraih). |. 


i) 
nn 
w 





1, Sk. P. I. 1.5.51 3 
amute, savefa tadqeq afta: 
aa STATTe afar TAT 1 


cf: Brahmavai P, Prakytikhanda 27.18 
‘at aa fara and arse 
aga args agi war 1 


The mention of the Vayuloka (i.e, the region of 


the Wind-god) is suggested 
from the wind caused by the waving of the chowry. : 


Circle (mandala)! Various Occasions are noted ‘for making a 
circle. The making of a mandala is enjoined ‘at the time of 
taking food; and the reason given is that of an older tradition. 
It is said that ‘the gods like Brahma and others and’ the 
sages like Vasistha, live by the mandala; hence ‘it is necessary 
to prepare a mandala. The mandala differs according to the 
Varnas. For the Brdhmana one should make square, for the Ksatriya, 
triangular, for the Vaigya it should be a circular one, and for the 
Sidra only the sprinkling of water (Sk. P: IV, 40.135-136).1 


In connec- 
tion with Visnu at the Sindhuraja 


ja-ksetra at the Ksetra of Jagannatha 
the following is to be ‘followed: The worshipper should face the east, 


and make a mandala before him. It should be a square one, having 
four gates (at the four quarters), having the swastika sign at the four 
corners. In the midst there should be a lotus of eight leaves. Then he 
should do the nydsa (i.e. dedicating thé various limbs to various deities) 
which is dedicating the six limbs to six Jetters.2 The two Sesas (Ananta 
and Sega) should be pointed on the belly (Sk: P. Il. 2.30.72-74). 
According to the Garuda P. (I. 8.16); Visnu should be worshipped in a 
pandal built on the earth (1, bhumisthe mandape): and a mandala called 
Vajranabha is to be prepared (Vajranabha is the name of the disc of Krsna) 
with the powder of five colours (Ib. Paiicarangika-ciirnena). The ‘mandala 
is to be prepared with sixteen houses (Kosfhakas), and eight centres 
(nabhis). From the central and the ‘eastern ndbhi, the cord’should-be 
moved; and in the mid-space one should nidve: (the.cord) a: quarter size 
less. With it (the cord) one should draw out the middle circle (Karriika); 
aad with-two- parts of the Karnika one should:draw theleaves.2  Lotuses 





should be made at allthe navels. There should be gates made with 
proper division with the cord, and with half of the measure of the cord 
there should be the adornment of the gates.‘ The colour of the central 
portion (Karnika) should be yellow; the filament should be red and 
white. The space should be filled with the dark colour and the reddish 
colour. The gates should be in white; and there should be five lines 
in the circle (white, red, blue, yellow, black). Having prepared the 
mandala, in it Hari (Visnu) should be worshipped. 


The Garuda P. at another place (II. 19.11ff), states the reason for 
preparing the mandala. It says that without the mandala on the earth 
whatever is performed is as if unperformed. If the mandala is not 
made a diseased person does not get free from disease. The gods 
Brahma, Visnu, Rudra and Agni sit in the mandala; hence a mandala 
has to be made. If it is not made, a person dies, whether he be an old 


man, a young person or even a child.‘ 


As regards the preparation of a mandala the Siva P. (VI. 5.1ff) has 
the following to say: After selecting a piece of land, and making it 
clean and even with fragrant paste and other juices, one should erect a 
pandal. Therein at one spot on the ground, which has been smoothened 
to look like the surface of a mirror (2° darpatodara-sannibhe), a square 
should be prepared of the measure of two aratnis (cubits). Then taking 
a palm-leaf equal to the size, in length and breadth (of the square), with 
it he should make equal divisions of 13 x 13, with a dyed thread, himself 
facing the West, and adjusting the thread to the East, West, South and 
the North. Thus by the thread-markings, all together there will be 169 
(=13 x 13) houses. The middle house will be the central portion (Karnikd). 
Outside it (on all sides) there will be the eight ‘petals’ (dalastakam). The 
‘petals’ will be all of white colour; the. Karnika should be of yellow colour 
and the circle should be of red colour. The joints of the petals should be 
dyed black and red. In the Karnikd the yantra should be sketched. It 
should indicate the meaning of the mystic syllable Om (pranavartha- 
prakaskam). Below it should be drawn (in dye) the pedestal (pitha), 
and above it Srikantha (Siva); above it Indra .(amareSa) and Mahakala 
in the middle. On his fore-head should be drawn a staff (danda, a 
perpendicular line) and also the god (Jsvara). The pedestal should be 
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dyed in black, Siva (Srikantha) in yellow, Indra and Mahakala in red and 
black respectively. The danda should of smoke-colour, and Isvara white. 
This is the complete yantra. (The rest of the chapter gives the proce- 
dure of various other mandalas. Another mandala named ‘Kailasa- 
prastara’ is mentioned at Ib. 29). 


The Agni P. mentions several cakras, such as Rdhucakra (Ib. 123. 
8ff), Sanicakra (Ib. 8), Kirmacakra (Ib. 9), Sevdcakra (Ib. 132.1ff), 
T@racakra (Ib), Naracakra (lb. 131), Kotacakra (1b. 128.2-8), and there 
are others mentioned such as Acakra, Vicakra, Sikhacakra, Saficakra and 
Jvalacakra (Ib. 306.7). It also mentions the Svarodayacakra (1b. 123). 
They are for divination. A few may be described here. In the 
Rahucakra there should be seven (houses) above and seven below, 
according to the division of the quarters placing Vayu and Agni to the 
South-west and the South-east respectively on the full-moon-day. On 
the New-moon day Rahu is the image of the day (Ib. 11, tithirtipakah); 
so the letter r should be written on the south side and h to the North- 
east side.’ In the Sanicakra, there is depiction of the half-month, and 
there is the rise of the planets in order, according to fifteen divisions; 
the quarter of Sani is the ‘giver of death’.2 The Sevacakra is for the 
indication of gain and loss, especially as regards the father, mother, 
brother and the husband and wife (Agni P. 132.1 (dbhdalabharthasti- 
cakam). In the Cakra, there isan indication of one who gains and of 
the one from whom there is the gain. There are six lines upgoing and 
eight oblique. There should be thirtyfive houses; and in them are the 
letters to be written. First the first five vowels and then the consonants. 
(Tb. 2-3).° (cf. Svarodaya-cakra mentioned below). 


The Tardcakra deals with horoscopic information, and tells about 
the fortune, calamities and well being according to the constellations 
at birth (Agni P. 132.14-18). The tards are termed janmatdrd (birth- 
constellation), Sampat-tard (wealth), Vipattdrd (calamity), Ksematdra 
(well being), pratyard, dhanadd, naidhand, maitratard, paramitra. The 
Janmatara is auspicious, sampattdra is very gteat, vipattdrd is fruitless, 
Ksematard is good for all works, pratyard is the destroyer of wealth; 
dhanada gives Kingdom etc., naidhdnd is the destroyer of all work, 
maitratara is for friendship, and paramitra is for good. 





* Naracakra—The naracakra cannot ‘be strictly:called a mandala or 
any other similar design as such. It.isthe figure of a man with stars 
at various. limbs.. That is why it is said to be ‘‘full of the cluster of 
constellations’ (Agni. P..131,8° rksapindadtmakam). For it first a figure of 
a man is to be drawn and then the rksapindas are to be shown. On the 
head there should be three constellations, on the mouth one, on the 
ears two (i.e. on each); on the hands four (i.e. number of the Vedas); 
two on the eyes; on the heart five (i.e. indicative of the number of the 
five elements); on the feet six (three on each); the name constellation 
should be clearly manifested in a circle, drawn at the eyes, head, right 
ear, on the right hand, on the feet, the heart, the neck and again on the 
left hand; and at the private parts and again on the feet. In whichever 
constellation stands the sun, there if the Mars and Rahu stand, in that 
place on the body, it is indicative of injury (Agni P. 131.8-12).1° 


_Kotacakra (the ‘“‘fort-circle’)—There are three ‘hollowed tubes" 
(nddi) in this Cakra with eight constellations in each namely—(i) The 
outer tube (bdhyanddi), in which the constellations are’ Krttika, 
AéSlesa, Bharani, Visakha, Anuradha, Sravana, Dhanistha and Revati; 
(ii) The Middle tube (madhyanddi) with the following constellations— 
Rohini, Pusya, Phalguni, Svati, Jyestha, Abhijit, Satatara, and Aévini; 
and (iii) The Inner tube (Sbhyantaranadi), with the following constella- 
tions—Mrga, Punarvasu, Phalguni, Citra, Mula, Uttarasadha, Pirva- 
bhadrapada and Revati (Agni P. 128.2-8).. 


, Further it is said (fb. 11-13) that in the Koya if, the mild-planets 
are endowed with suitable constellations, then there. will be victory to 
those that are in (madhyasthitdnam), and those who advance will be 
destroyed. If the mild.planets Venus and Mars, .are with suitable 
constellations, then there will be destruction of the inmates and victory 
to. the advancers (see note). If there be started a battle when there are 
four constellations at the entrance, there is no doubt that the fort will 
be victorious.1 (See “Constellations” —Nad?’ s from Agni P. 126). 

Thé Svarodayacakra is meant’'to indicate victory at the battle. It 
is: called .Svarodaya, as it .comprises the five vowels a, i, -u, e, and o to 
be set in the beginning. .Then~ the. consonants: from, K to H.. are.-to.be 
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set; they indicate the Mars and the Sun; the letter jfi and the word 
Soma indicate the planets Guru and Venus (Ibid. 123.1ff), (see further 
7; for jayacakra and caitracakra see under ‘“War’’; also for Tarksya 
cakra, under ‘“‘War”’) (cf. Sevacakra mentioned above), 


There is also the sudarSanacakra with 
an idea to control minor Planets. An image of a man representing 
the Sudargana cakra jis to be drawn; and at various limbs 
various letters should be drawn. The figure should be seated on 
a lotus or a circle, should be of fiery countenance, should have long 
side teeth (damstrinam), and have four hands, with the conch, mace, 
lotus and the disc in hands; one should prepare two discs in yellow with 
red spokes and the rest in black. The Periphery should be white with a 
black line at the outer fringe. In-set should be stars and certain letters. 
(To worship these two cakras and the SudarSana in the male figure), 
already there should be brought water in a jar and be placed in the 
path of the cows (gocara), Offering to Sudargana (the male figure) one 
should, in order, offer into the disc on the south. He should also 
offer ghee, apdmarga, fire-sticks, aksata (unbroken rice), sesamum and 
mustard, pdayasa (milk-soup) etc. The remains of these materials should 
be placed in the jar, in order, which should be filled with milk(gavya).’ 
A homa (offerings to the fire) is to be performed, with dirva for life, with 
the lotuses for wealth, with udumbara-twigs for sons, for the gain of 
cattle with ghee, and with twigs of various trees for the gain of intellect. 
The homa is to be performed in the cow-shed (Agni P. 306.7-20).?? The 
sudarsana-purusa is identified here with the Narasimha (man-lion) 
incarnation of Visnu; and the mantra, “Om Ksaum namo bhagavate 
ndrasimhaya etc.” should be uttered; this mantra will drive away trouble 
from planets, poison and diseases; and it will also be conducive to check 
fire and water (Ib. 21-22).18 


its ancillaries (satigam) with 


A circle (cakra) is also mentioned in the context of the worship of 
the goddess Candika; she is said to have asked the gods to sit in a circle, 
and extracted the lustre from their bodies with mantras pertaining to 
Sakti. She put that lustre in the circle (Sk. P. VIL. 3.36.26-27).4 The 
stones called Salagrama are said to be endowed with various powers, 
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depending on the circle upon them, implanted by insects (Brahmavai P. 
prakrtikhanda 21.59ff; 60-80; see under ‘‘Stones’’; (See also under 
‘‘Conjuring’’). 


ie) 


wo 


Sk. P. IV. 40.136 

ATI ATTA SAT MEAT ATEMEAA: | 

ade a far: Tat Taga T Sey 

cf. Narada P. 26.34ff, for the same verses, in the context of food at a Srdddha. 


Ib. II. 2.30.74 
asfraot: Tearat aa: maa aatfaha: | 


Garuda P. 1. 8.5°¢ 


qinernarfireras qe FATA | 


Ib. 6 
aay frases: Tat wraaz et | 
aaa atfrasen afrat arr Fert | 


Ib. 7 
sirarat feria Sauter fast | 
azam sat fagra zara aarferad 


Tb. 9 
aferafamia graf sfc | 
ZIeanat qar aa azda F FeTaT | 


Ib. 10-11 
afont faaia faacaatfetaut | 
aeat dtaada zarafaat Fl 


Hoa TAT Fa TTA } 
arate yarara tar: TSA TAS 


Garuda P. II. 19.11¢¢ 
ausaa faa yeat eared AAT 1 
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Ib. 12 
ag yard ta wvsaa feat ata 
qe faoqes tae Siar Ua FI 


Ib. 13 
avse Weohrcsa TeaeHia ASAT | 
aaa frat aeg gat arat garfa ar 1 


Agni P. 123.10 
Usa FT eatedy we: aca + afaaq | 
aaraeag aa GaATATTa: I 
Ib. 1 

aarareat aaa a ugafafasrs: | 
HIT TAM J gat aaa faq ul 

Agni P. 123.8 

arae TEATS TEAR: FATT | 
faant: Tacaft: airy age: 1 
Agni P, 132.2 

afeieas J fata at arenes GAT 1 
ageat: caraazar frarearcel a fata: 11 
Ib. 3 

ator: Tatars sq aniaafat | 
UIST Ws erateaarcaaaay ti 
Agni P. 131.8 

Tas saeahe Cafes gat | 
sfrararfrag ge veatcerrfir fara 1 
1b.9 

ator for ya tae eee AaaAaT | 
awe earat wh weed ga: 
Tb. 10 

et ardent vsenfr ome | 
THR CHE HaT aHAT TF faeaaq 
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12. 


13. 


Tb. 11 
aa farteent greased a ear 
ganararmet I gaia g Wear 1 


Ib. 12 
afersa feat: aa: afore eg Ter: | 
afenecart feat faeret areata 7 Aaa I 
Agni P. 128.11 

Brewed ger avat war Reafaarl GA: | 
ae qeafesarat g ayatarfaat fag: 


Ib. 12 

yaad waceed Fria oa fatag 
ay; ateaeaat whe ear aaa Far 
Ib. 13 

aar aM fama araTagGeea 4 | 
madages: g aa aaa I 
aat freafa cage a gata aa ferry | 


Agni P. 306.19°¢ 
gaifacrad Ta: fra FAT THAT: II 


Ib. 20°» 
atfaga after aes Fara aaerrfear | 


Jb. 21. The mantra- 

a eft ant aaaa arefaera sarararfarr 
Aradeararfarars FaTATeATT, 
aayafraara = aawac fares 

aw tT Tt B FE! 


Sk. P. VIL. 3.36.26-27 
sat = taaraTa aa fafaserraT 
saan aa: wala areaifeaearaary 





agt ate aa: afer. 
areca aaa Ase aa TAA II 


Circumambulation (pradaksind) : Circumambulation of auspicious 
things or deities has been an ancient practice. It is said that when 
Indradyumna advanced towards Nilddri he performed the ndndi- 
sraddha (an expiatory ritual for the manes who would bless 
with joy), did circumambulation to the fire (circumambulation is 
always turning in a circle from the right of the object); he also 
circumambulated the chariot yoked with horses and sat in it 
(Sk. P. IL. 2.11.33;-64-65). Among objects for which or whom 
circumambulation is ordained are also included the cross-road where 
four roads meet, the tree at a holy place, a temple, an ascetic, the 
preceptor, one who has more knowledge than one self, and an elderly 
person (Sk. P. I. 2.41.127-128).1 


While performing circumambulation, the holy person or the object 
should not be strode upon; and other such things not to be strode 
upon are nirmdlya (the used up flowers, wreaths etc.), the pedestal, and 
the chdyd-prasada (the shadow of the divine seat ?). Indra had strode 
over the pedestal (pithikd); hence he had to suffer (Sk. P. I. 1.17.244-245; 
see under “Indra’’). It is said, one should not circumambulate being 
intervened by a bull or by a pedestal; if he does, he incurs sin (Ibid., 259).* 
Likewise it is said that one should not circumambulate Siva, being on a 
vehicle? Dharmaketu, a king, did so, mounted upon a horse; he 
himself became the horse (Sk. P. I. 3 (a).9. 84-85). Siva says that if 
while performing circumambulation a person’s foot lets out blood, it is 
wiped by means of the filaments of the mandara flower on the head of 
Indra; also, if the foot of a circumambulator gets hardened (due to the 
stones on the circumambulating path, it is adorned (or nursed) by the 
saffron on the breasts of Laksmi (Ib. 90-91).* 


The efficacy of circumambulation is told in a story. A cowherd 
happened to circumambulate the HatakeSvara /itiga, while searching for 
his lost cow. The day was the 14th in the dark half of the month of 
Caitra; and the cowherd happened to fast on that day roaming in search 
of his cow, But, because he chanced to circumambulate the Siva-liiga, 
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he was born asa King who could remember his former birth; and the 
cow became his minister. In the new birth also both kept on the 
practice of circumambulating the Sivalinga. In the next birth, now, both 
became the dwellers in heaven and are seen in the form of stars (Sk. P. 
VI. 14.8ff-42). 


Self-circumambulation is enjoined after bath to complete the ritual 
of bath, after giving watery arghya to the sun (Siva P. Vidyesvara Sam. 
13.28).° Various references to circumambulation occur; and in all cases 
the virtue has the same note. A typical account from the Sk. P. (VII. 
3.7.5-20) may be noted. In this case the circumambulation is round the 
Siva-liiga called Acalesvara in the region of Prabhasa. According to 
the account a parrot used to circumambulate this liiga always when he 
went to his nest. When the bird died, he became a King called Venu, 
inthe next birth. But, due to the habit of the previous birth he used 
to perform circumambulation, and did nothing else. The sages asked 
him the reason for this action of his. He said that due to his 
past virtue he remembered his last birth; and even not caring to 
contemplate the fruit of that action of his he feels he should continue 
circumambulating a shrine. At the great festival (mahdyatra) of Bhavani 
(Parvati), circumambulation totalling 108 times, to the idol is enjoined. 
This is said to be equal to going round of the whole earth. This is for 
the bright 8th of Caitra. Usually, eight would suffice daily (Sk. P. IV. 
61.126-128). 


1. Sk. P. 1.2.41.127¢4 
FETs Faas Sarat gar afay * 


Ib. 128 
faenfas ge ag Haieareraferry Ui 
* var. reading, qfaq7, 

2. Sk. P. I. 1.17.259 


aqarahedt yar Merrawaa 7 
safirrt a adie gafaferrregd ul 





3. Sk. P. I. 3(a). 9.84 


a aed Hala AA aT vaferoy 1 


(says Siva). 


4. Sk. P. I. 3(a)9.90-91, Siva says- 
rafad Ted wat aA ad: cafe | 
RIsga dea Faq aifadarhart 1 


weferrmgrttatirareraraigay | 
qe qarda Gat trata RA: 
(surprisingly Siva does not mention Parvati’s payodhara or his own Nirmalya). 


5. Siva P. vidyes. Sam. 13.28¢¢ 
ATA SAT YSTIAAATALT II 


Citralekhé : She became the companion of Parvati. In her former 
birth she was the daughter of King Satasrnga; she was a female goat 
(barkari) in her previous birth. Once, in that previous life, she fell into 
a famous holy water-place (mahdtirtha), but her head was out of water. 
Because of the power of the firtha she was born as a princess; but her 
head remained that of a she-goat. So, she went to the Mahisagarasan- 
gama, a holy place, burnt her previous head and threw the remains into 
the water. Then she got a beautiful face (Sk. P. I. 2.39.70-91). The 
legend makes Citralekha an important person, for she is said to have 
divided Bharatakhanda (the ancient name of India) into various sub- 
regions (Ib. 125ff). She is said to have propitiated Siva at the “secret 
place” (guptaksetra). She renovated the temple of Siva built by Kumara 
Skanda (the son of Siva). Siva told herthat the deity (=Siva) at that place 
would be known as Kumarega and also as Kumariga. He also asked her 
to marry Mahakala; for he said there was no heaven or release from life 
for a girl having no husband (Ib. 175).’ When she married she went to 
the region of Rudra-Siva along with Mahakala. Parvati said to her, “‘as 
you have traced the earth like a picture, you shall be named Citralekha 
(Ib. 178, citravat likhita prthvi, tasmat citralekha), and shall be my 
friend.” She became also the best of Yoginis (Ib. 180 yogininam 
varistha), who performed penance by drinking just a drop of rain after 
a hundred years (Ib. 181).” 
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1. Sk. P.. 2.39.175 
AAa Sal aaiea A cal Ala UT wz 


2. Ibid., I. 2.39.181. 
ay at aifaa fare gor aged got 1 


Citrangadad : She was the daughter of Visvakarman. Once she went 
to the sylvan spot called Naimisa, where she saw the king Suratha, the 
son of Sudeva, and gave herself up to him being smitten with passion 
(Vamana P. 37.39ff). She was cursed by her father that she would never 
get married, nor would there be any son for her. She fell unconscious. 
Now Suratha was carried by the river Sarasvati. Regaining conscious- 
ness Citrdngadd also threw herself in the river and was carried to the 
Mahavana, near the river Gomati. She was advised by a guhyaka named 
Ajijana to go to the Yamuna and see SrikantheSvara. There, when she 
went, she met the sage Rtadhvaja, who guided her to the place called 
Saptagodavara, to see HatakeSvara. Here at Saptagodavara, she got 


married to Suratha (Ib. 52-78;-39.164). 


Clarified Butter (ghee) : Clarified butter is believed to be 
auspicious, reasonably as it is produced from the cow, and 
was one of the five gavyas (cf. paficagavya). Vedic practices 
abound in looking at it and smearing it for religious consecration. 
In the Puranic literature, where ghrta or a@ya or sarpis only is 
mentioned, irrespective of the cow or the buffalo (in the Vedic 
practices only cow’s produce was permitted), the same old practice 
continues. The Agni P. (235.6°) mentions that the King should look . 
into liquid clarified butter in which gold is placed,? prior to starting his 
important duties. At coronation, it was ordained for the King to look 
into a mirror, or in clarified butter (Agni P. 218,289). A house-holder 
is ordained to touch the clarified butter as an auspicious thing before 
he sets out (Vamana P. 14.36). About the same belief is recorded in 
the Mdrkandeya P. (50.82) which states that the house where there is a 
bull, sandal, lute, mirror, honey and clarified butter, poison or a copper 
vessel, is not the haunt of evil powers. The looking into and the giving 
away of djya is enjoined for getting rid of physical disorders (Siya P, 
Vidyesvara Sam. 18.126). Likewise it is said that the. gift of djya is 
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conducive to good health, and that of cloth conducive to increase of life. 
(Ib. 15.48).° On the contrary there appears to be a taboo on the acceptance 
of cloth, sesame and clarified butter, other things like horse etc., as that 
would result in the curtailment of life (Sk. P. I. 2.5.14-15).7_ In the con- 
text of the gift of clarified butter it is said, that it is created from the 
association, or mixing up of, nectar and brilliance. Hence a ‘mountain’ 
of clarified butter is enjoined to be offered to Siva who is said, himself, 
to be the cosmic soul endowed with the brilliance of ghee; in the ghee 
is the lustrous brahma (Matsya P. §8.7,8).2 The Agni P. (212.28,29) 
also mentions the gift of the ‘ghrta-meru’ (““Meru’’, mountain made from 
hardened clarified butter). It is made from five thousand palas of ghee, 
or from five hundred ones; on this mountain Hari (Visnu) is to be 
offered to. The whole should be given to a Brahmana.® (also see Ib. 
210,9 for ghrtdcala). 


As an expiatory measure and a disease-curative measure also ghee 
is mentioned. It is said that one who feeds improper and unworthy 
persons at the funeral rites has to get freedom by offering clarified butter 
in the fire, and looking at the sun (Varaha P. 190.95°).° For a person 
who kills a poor brahmana having no resort, the following is the expia- 
tion. He should take bath and drink ghee (Karma P. II. 33.51).1 
Likewise after attending a funeral procession, the brahmana becomes 
pure by taking bath, touching fire and drinking ghee (Ib. 53).12 There 
is an account that the sage, Baka Dalbhya (i.e. the son of Dalbha) being 
insulted by Dhrtarastra, brought about the destruction of the latter’s 
Kingdom and army, but being propitiated with various gifts, caused the 
dead to get to life again with clarified butter and milk (Vamana P. 
18.35f)."° j 


As a medicine clarified butter is said to be used for many maladies. 
jt is said that in the case of poison if hot clarified butter is 
drunk, the intensity of poison does not increase (Garuda P. 1. 19.29%»).14 
On diarrhoea, dysentery (ardita), fresh butter is effective. Delicious 
clarified butter is the promoter of sexual urge and is also the remover of 
gout, bile and cough; also clean and pure clarified butter helps remove 
the three faults mentioned above. Pure clarified butter prepared from 
the milk of a she-goat, like that. ofa cow,.and other female. beasts is 
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effective. in’ epilepsy, (causing loss of memory), sickness, madness and 
fainting (Ib. I. 169.43-46).?° Clarified butter taken with the juice of 
nirgundi pressed with its roots, fruits and leaves relieves a person suffer- 
ing from consumption, and he becomes god-like in appearance (Ib. 
170.28). The juice of Kantakari (Solanum Jacquini, the silk-cotton tree) 
and that of gudiici (gulavel in Marathi; Cocculus cordifolius) measuring 
separately thirty palas, mixed with a prastha (measure) of purified ghee, 
is effective in cough and is the promoter of hunger (Kdsanud-vahnidi- 
panam;.Ib. 30). Heated ghee with milk is the destroyer of an old wound 
and Kustha (leprosy of a number of types) (Ib. 40). Salt-petre, Aaritaki 
(harda in Hindi, hirdd in Marathi) and pippali (long pepper) made into 
powder and mixed with ghee should be taken in ‘iliac passion’, which is 
the disease of the bowels (stuffy stomach) (Ib. 50; for other associations 
of clarified butter—see further at the same place). With powdered 
yastimadhuka ( jyesthamadha, mixed with clarified butter a physician may 
cure various wounds (Ib. 73) (see also under “Medicines’”’). Clarified 
butter known as ‘brahmi-ghtta’ is used effectively in promoting intellect 
and hearing. It is prepared thus—Sankhapuspi, vaca, soma, brahmi, 
brahmasuvarcala, abhayd, gudiici, atartisaka and véguci in equal parts to 
be taken, pressed*and mixed with clarified butter (Ib. I. 174.1ff). The 
Agni P. (279.20ff.) mentions various medicines where clarified butter is 
used. Thus honey, clarified butter, milk and buttermilk with margosa 
leaves and parpata are good in removing the disease of gout, or rheu- 
mation (Ib. 26). “For the diseases of the nose, clarified butter prepared 
with dirva-grass is good (Ib. 39). A person taking honey and clarified 
butter (in unequal proportion) gets long life (Ib. 49). Fora person 
bitten by a scorpion the smoke of clarified butter or of Sikhipatra is 
prescribed. (Ib. 57; Sikhi-patra actually means ‘‘Peacock’s feather’’; 
here it indicates a herb). 


It is also said that clarified butter is used in rain-charm. According 
to the Agni P. (260.50-51) an offering of clarified butter into the fire 
with the mantra “the foetus of:waters” (apdm garbham) is sure to: cause 
good rain. Likewise. with the mantra ‘“Drink-.water’’ (apah piba) 
one should offer curds, -honey.- and clarified butter. According to the 
Siva P..(10::14.72) if.a- continuous stream of clarified:butter is: poured on 
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the idol (siiga) of Siva till one thousand mantras are recited (or a mantra 
is recited one thousand times), there is bound to be growth in the 
number of the members in the family.1¢ ; 


is) 


ef. Sat. Br. 1. 3.1.18; ILL. 5.13-14. 

Agni P. 235.6° 

AGTH TT TAT (Te TAT) 

Ib. 218.288 ° 

a aEtT Ue ad a a geTferT | 
Mark. P. 50.82 


wala wad aor areat aqafadt 1 
faqrsqaTatiarit aa a 4 aa: 1 
Brahmé tells Duhsaha, the Evil Power. 


Siva P. Vidyes. Sam. 18.1268> 
area 4 gatg earfafaay | 


cf. also Ib. 15.46, where the following are said to be set aside, 


aifratferarior efcartr 
Ib. 15.48¢¢ 


asd Gftent fra qerarasat faz: | 


Sk. P. I. 2.5.14e4 


cafea dearafaaieg fanttarsa sfamerd | 
Matsya P. 88.7-8 


date aR Terao: | 
aRHTaTaaaeareaT faatas TET 


WEATAAAG A FI Tz fafeafeaay po 
qaraaet seared nie. atsfrerqy | Ss 
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11. 


12, 


13. 


14. 


15. 


» Agni P.212.28 


HTS aaISeATT TaMTaTsaqaa: | 
ad: teats: Taser | efor 


Varaha P.190.95°4 
ad J Ggaremt arfeed araarHa | 


Kirma P. Il. 23.51 
and 34 fg aart aaairay 
eaTeaT TITRA | Ta Yeafea AAMT: I 


Ib. 53 
Tera fase fast asgresa FIAT: | 
eareay aaa eqeearfad Ta sree fayaate 


Vamana P. (saromahatmya) 18.35 

waqaar a aot Faeyr TAT FA: | 

searqarara Aatereq cat fea fera: 

The reading at the Kasi ed. is <tsaat Warat JA:. for which no explanation is 
given. The present reading is from the ed. of $ri Ram Sharma (1970), not 
noted by the Kasi ed. 

Garuda P. I. 19.29 


faqata a asa soot frafa at {Ty | 


Ib. I. 169.438» 
reatisteaiaed vate TaTATA | 


Ib. 45 
qq at oafa: arafranarrey | 
weg Hog y Tease EHTU ST faatatag i 


Tb. 46 
arena rayeaiet  aeHT: TAT | 
aaratass atti frag tafterert: 11 





16. Siva P. Il. 14.72 ; 
gaa |= fre ara aTararaaeana | 
wat aaex faearet sad ara Fa: 11 


Clouds : The clouds are divided by the Brahmanda P. into 
three categories: Agneya (i.e. “of the fire’=born of fire), 
Brahmaja (born of Brahma) and Paksaja (born of the wings). The 
Agneyas are also said to be tusnijah (“born noiselessly’’); their duty is 
to create smoke. They become of the shape of buffaloes, boars and 
elephants and descend on to the earth and play. From these are born 
the clouds called Jimiita. These latter pour down rain on the mountain 
tops from the distance of a Krosa (two miles) or half a Krosa. Their 
sub-types are Baldkd-garbhada and Balakadgarbhadharin (both meaning 
“causing foetus in the female cranes’’), (Brahmanda P. I. 2.22.30-36). The 
Brahmajas are born from the breath of the god Brahma; they make the 
thunder; and they shower from about a yojana (six miles). ‘By their 
constant rumbling the earth gets horripilated and, appearing like a queen 
consecrated on the throne, attains fresh youth (Ib. 37-38). The Paksaja 
include the Puskara and Avartaka, and take various forms; have a 
terribly crackling thunder; they are the releasers of rain as if it were of 
the doom’s day; are the controllers of the fire called Samvartaka; and 
they rain at the end of an era. They are called Paksajah as they were 
produced from the wings of the mighty moving mountains that were cut 
by Indra’ (40ff). The clouds were (according to another account) 
actually the pieces of egg that broke at creation and from which had 
come out Brahma (Ib. 46).2- For all.these clouds the growth is the 
smoke (Ib. 47°”). The family of the elephants, mountains, clouds and 
the serpents is the same but their forms are different; however, the 
source of all in water alone (Ib. 48).3 (For clarified butter being offered 
into the fire causing rain, see under “Clarified Butter’. The fact tallies 
with the motif of smoke causing the cloud grow). 


Other types of clouds are also noted. The great cloud called ‘Elephant’ 
is created in the eastern quarter; Gavaya is the lord of thousands 
and is created in the southern quarter; Sarabha is the thousand-lord in 
the Western quarter, and. Uttara is the lord of the northern quarter 
(Sk. P. V. 2.44.14-16). ‘ 
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According to the Liriga P. (I. 54.40ff) the clouds are formed from 
smokes; and various smokes have various results. Thus, it is said, a 
cloud that is formed from the sacrificial smoke is advantageous to the 
brahmanas; that formed from the forest-fire is good for the forest. The 
cloud that gets formed from the burning of the corpse is inauspicious, 
that which is formed from the smoke of a fire for black magic (sorcery- 
abhicGra) results in the death of creatures. Hence, it is said, the smoke 


of the abhicdra-fire is to be concealed.* 


1. It is a Vedic myth; cf. Taitt. Sam. I. 10.3. 


2. Brahmanda P. I. 2.22.46 
afer wal AACA: AGATA: AAT: | 
aretansanrats wt Fat: saltfrat: 


3. Ib. 48 
wat wart = wera wifafr: ag 
gare gaa afater ce ATT 


4. Linga P. I. 54.40-42 
aaggya arf feat feaserer | 
Tafa afd aru 
qWitgd wuaqara ufacafa | 
ahraraferarated waar 4 fest: 
wt aqafatar amat + featferr 
Twa qaafwarwad AT 1 


Colour : Various colours are mentioned with. a special purpose of 
each (see, for example, under ‘Circle, mandala’), In the context of 
drawing a circle in front of the goddess it is enjoined that- with the juice 
of the indigo one should draw a host (ayuta=ten thousand=many) of 
enemies; and throw the same into-the fire facing the south. This would 
help. kill all enemies (Brahmanda P. Il. -4.41:54).. The Brahmahatya 
(personified sin, a woman, for killing-a.brahmana) is believed to wear-a 
black or indigo-coloured garment (Sk. P. II. 1.14.16: nilavastradhara 
bhima). In the context of the establishment of the idol of Vasudeva the 





following is enjoined: In the south-east Dharma should be established, 
white in colour; in the south-west the-god of: knowledge should be placed, 
red in colour; at the north-west Vairaigya (the god of renunciation), 
yellow in colour; and in the north-east prosperity, in black colour 
(Sk. P. I. 9.27.3). Likewise, Mind (Manas), Reason (Dhih), Intellect 
(Citta) and Ego (Ahankdra) should be established inthe main quarter 
from the east etc. (E-W-N-S), respectively in green, red, white and 


black colours. Also the gunas rajas, sattva and tamas should be esta- 
blished in red, white and black (Ib. 4-5). 


The indigo (or black) colour is held ‘to be most inauspicious. It is 
said that the black or blue-red garment of a woman should be kept away 
at copulation; but it does not harm on the bed (Sk. P. IV. 40.142). 
Bath, gift, penance, sacrifice, manes-oblations etc. are fruitless if done 
with a garment that is dyed-in indigo (Ib. 144). Blue or black colour is 
known to be fast and it is said that for the cement (vajralepasya), for 
the fool, for women, for the crab, for the fish, for the indigo colour and 
for the drunkard there is one grip. Once these grip something they do 
not leave it (Sk. P. IV. 123.25).2 According to the Sk. P. (VII. 4.39.29) 
a brahmana practising the profession of blue-dying (nil/i-karma) or selling 
of juices, does not gain any virtue. The blue or black garment was taboo 
especially on a saptami (auspicious to the sun). If a brahmana wears 
a blue garment, he is said to get clean only by a fast for a day and 
a night; and by'taking the paficagavya (see under ‘Holy Places’’-Sukla- 
tirtha’, for an: account, which tells that at this place indigo-coloured 
garments got cleaned by merely dipping them in the water). However, 
a wick made from a new blue or black cloth has been enjoined to be 
lighted for the god of love—Kama (Bhavisya P. Uttarakhanda, 130.21).° 
The disease Yaksman (Tuberculosis) is said to wear a blue garment 
(Sk. P. VI. 139.63). The initiates of the three varzas had ‘mutually 
different colours for their cloth and umbrells (see under “‘Initiation’’). 


1. Sk, P.IV. 40.142 
atetead F974 aet Fer: afeaaate | 
eater Seva ey at goah 


Yn Egypt ‘blue’ was made about 3000 B.C; it was popular in India ‘and Meso- 
‘potamia at that period, Encyclopaedia Britanica, Vol. VIIy pi8l4ie 210 o¢ 





2. Sk. P. VI. 123.25 
qa Ter ato wHem Tz) 
aat wee_ Aaa aletaaraiedar 1 


For severe censure of the blue cloth see Bhavy P. Brahmakhanda 65.6ff. 


3. Bhav. P. Uttarakhanda 130.21 
areata gait quate = sararq 
AANATAT BATT. ee eee ee " 


Comb : Used for combing hair (Sk. P. V. 3. 169.30* Katikatim ropya 
KeSesu). It is said that, it is the greatest pleasure fora woman when 
her husband combs her hair. After the marriage of Siva with Parvati, 
the former is advised by Gangd to comb the latter’s hair with a golden 
comb (Brahmavai P. Srikrsnakhanda 45.16).1_ Even Krsna is said to 
comb and arrange the hair of Radha (Ib. 57.17-24, where other deco- 


rations are mentioned; see under “‘Designs and Decoration’”’), 


1. Brahmavai P. Srikrsnakhanda 45.16 
eqingirat gear Sarasa ata: | 
arian: carfadhara ge ata: Tt WAT 


Conception : Various remedies for conception (pumsavana=conceiv- 
ing a male child) are mentioned. The powder of Satdvari drunk along 
with milk is said to conceive a male child; likewise the powder of 
ndgakeSara boiled in clarified butter causes the same effect; also if the 
seeds of paldsa are taken with a drink they cause male-conception (Agni 
P.323.19-20). A woman who desires a male child should drink milk in 
which the roots of the Asvagandha and dirvd are boiled; also she may 
drink milk boiled with the roots of the Bilva tree (Srimiilam) and the 
shoots of the Indian fig tree (savafdrkuram); the juice of the shoots of 
the fig-tree alongwith that of the Devi tree should be drunk through the 
nose, along with that of the lotus-roots, the roots of the Agvattha tree 
(pipal) and of the roots of the uttard (Agni P. 302.18-20). The stick of 
Yastimadhu (jyesthamadha), cow's milk and kantakarikd (solanum jacquini) 
should be taken in equal shares, and their powder should be taken with 
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hot water. The seeds of mdtuluiga (citron) should be boiled in cow- 
milk and drunk; these two remedies cause conception (not necessarily 
for a male-child). Likewise the seeds of matulunga and the roots of eranda 
(castor) should be boiled in ghee and should be taken by a woman who 
desires a male child. The clarified butter in which aSvagandhG is boiled 
be taken with hot milk; the seeds of paldaga should be pressed with 
honey; but if a woman takes this drink in menstruation, she will be 
devoid of menstruation and foetus (Garuda P. I. 178.24-27). 


The Sk. P. (VI. 158.138») says that a woman who is not happy 
(at sexual intercourse) will not conceive. 


Conception in the unnatural way also is mentioned. It is said that 
the semen of the saintly King Yuipaketu fell in water; that water was 
drunk by a prostitute who developed the foetus; another such account 
is that the semen of the sage Vibhandaka was drunk with water by a 
female deer, who later gave birth to the famous sage Rsyasmiga; likewise 
a female deer touched the hand of the King Surdstra, and got pregnant; 
she gave birth to achild who became a great sage (Sk. P. III. 3.19.64-65). 
In the context of the famous birth-story of Karttikeya, the son of Siva, 
it is related that the semen of Siva taken up by the fire-god was dropped 
by him in the waters of the Ganga; she threw it on to’the bank, being 
unable to bear it. Now, the six wives of the seven rsis (saptarsis) except 
that of Vasistha—Arundhati —went to take bath; and, due to cold they 
warmed up themselves by the side of this semen; thinking it to be 
fire, fiery as it was; as they were thus warming up themselves, the seed 
went into them through the buttocks and formed together the foetus of 
“six faces” (Sadanana), that became known as Karttikeya, having six 
faces. They could not get up due to being filled with the lustre of fire; 
and they were anxious; and, with the power of penance, they brought it 
out; thus was born Karttikeya (Sk. P. V. 1.34.61-64).* (see also “Body”’- 
‘semen’; ‘‘Birth’’-‘unusual’). The thumbkin sages named Valakhilyas, 
being insulted by Indra, wanted to produce another Indra, from semen 
produced from the mantras. But, being pacified by Daksa, they did 
not do so. The consecrated water (from which semen would have been 
produced) they gave to Kasyapa, who gave in turn to his wife Vinata to 
drink; she gave birth to Garuda who became the ‘Indra’ of the birds 
(Sk. P. VI. 80.7).2 
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In another, rather intriguing account, the blind sage Dirghatamas is 
involved. When the king Bali desired to have progeny from this sage 
for himself (in the levirate fashion, niyoga) he asked his queen Sudesna 
to approach the sage. She did so, but did not like to unite with him, 
and sent her maid servant (from her union with the sage a son was 
born—Kaksivant). When the king enquired the next day he learnt the 
truth, and sent Sudesna again. The sage knowing her mind set another 
method. He applied ‘‘curds mixed with liquorice and salt” to ‘‘all 
parts” of his body and asked her to lick them. She did; and got 
conceived (Matsya P. 48.69).? Conception in an unusual way i.e. without 
actual contact of sexes is mentioned in an interesting tale in the Sk. P. 
(VIL. 1.32.10-13). Thus one Subhadra is said to have once found a 
Kaupina (‘under-strip’ of Dadhici) and, through curiosity or mistake, 
wore it on her private part. The Kaupina had semen thereon (but 
dried). Now as she took bath at her pleasure, she suddenly noticed that 
she was with the foetus—and a fully grown one. Fearing, she entered a 


grove of the ASsvattha trees, and delivered the child. It was the sage 


Paippalada. She later came to know that the-real father of the child was 


Dadhici. (For a similar account see “‘Body’’-‘semen’; also ‘‘Dadhica’’). 
According to an account Jaratkdru, the Naga-sage is said to have 
touched the navel of his wife, Manasa, with proper mantras, and as 
soon as the latter was touched she became pregnant (Brahmavai P. 
Prakrtikhanda 46.60-63).* The reason for this ‘touch’ method was that 
the sage did not want to have sexual union. A woman widowed from 
her child-hood is said to have conceived at the Ndaga-tirtha at the 
Arbuda-ksetra in the Prabhasa region, by merely taking a dip in the 
holy water (Sk. P. VII. 3.5.15 vindpi bhatr-saflyogat sadyo garbhavati 


hyabhiit; see also “Holy Places’’-‘Nagatirtha’; see also under ‘‘Herbs’’- 


for water mixed with tilaka). 


It is said that the issue will be born according to the desires in 


pregnancy (dohadah) in the case of pregnant woman (Sk. P. VII. 


166.37-38).° 
1. cf. Mb. Salya, 44; Anus. 85.68-82, where instead of the wives of the sages, 
the Krttikas come. They give him milk, seeing him born child, and do not 
take him as foetus; at the latter place the child is thrown by the Ganga at the 
Mt. Meru. 
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2. Sk. P. VI. 80.7 
(a7) 
seit a Serdar ast ink eekee | 
cf. Mb. Adi. 31. 


3. Matsya P. 48.60 
sea wa eae AMT TI 
fg  aTAgcaRY  aTeTaEaT | 
ade seas sf gar 4 waafeaarsy 


4. Brahmavai P. Prakrti 46.60 
Fat aad oat oeearedafteat 1 
ae aaiftaet amd aadaq 


Ib. 62 
Aa: SERIA eat TAT TAT SI 


5. Sk. P. Vi. 166.37¢4 
area aiear: afta arate a atfaars 


Ib. 388> 
arate waaedt at gata TAT | 


Conch : (Sankhah): Among things to be placed about the idols 
of gods at the time of worship is the conch. It is said that the 
conch should be all white and should have spots (resembling) 
as the eyes. By the gaze at the conch a person becomes pure 
(Garuda P. 1. 48.23)... If a person takes water from a conch having an 
opening on the right, then pours it on his head, all the sins committed 
in life get destroyed (Varaha P. 211.23).* Oblation or offering (arghya) 
should be offered ina container made of gold, silver, copper or in a 
conch (Sk. P. II. 2.30.125°%).8 In the rite of yogapatta (covering the 
back and knees at the time of meditation), at the imitiations in renuncia- 
tion (samnydsa) the worship of a conch is ordained. The conch should 
rest On a support; and flowers etc. are to be offered to it. In it pure 
water, after getting it strained, should be put. The conch is to be 
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covered with a protective measure (Siva P. VI. 18.19,21).* At the close 
of the rite of initiation the initiate is to be encircled by water from a 
conch five times (Ib. 37) (also see above yogapattavidhi). The impor- 
tance of the water from the conch is given at Sk. P. (II. 5.5.13ff). It 
is said that in the month of Margasirsa all holy water places in the 
three worlds reside in the conch, at the order of Visnu (Jbid). Various 
deities are said to reside at the various parts of the conch. At the front 
end resides the moon, in the hollow sides the god Varuna, at the back 
Prajapati; and at the tip stay the rivers Ganga and Sarasvati ([b. 29). 
If one goes round the conch, it is equal to going round the earth with 
her seven islands (Ib. 34). The conch full of water is to be waved round 
the head of Visnu; and with that water the house is to be sprinkled. 
When this is done, the house will not witness any inauspicious events 
(Ib. 35-37). The conch known as Paficajanya is especially efficacious in 


tradition. It is said that by the sound of this conch the foetuses of the 


wives of the enemies of gods fell out (Sk. P. II. 5.4.44). 


The conch having a curve to the right represents Laksmi-Narayana 
(Sk. P. VI. 255.26).° About the origin of the Paficajanya conch, the 
following account is narrated. Sdndipani, the preceptor of Krsna and 
Balarama had a son, who was snatched away by the demon called 
Paficajana. This demon is said to be living in the waters of the ocean. 
Sandipani told these pupils to restore his son, which would be the 
fittest fees for the knowledge they gained from him (gurudaksind). Krsna 
killed the demon; from his bones a conch was prepared. It was called 
paficajanya (Visnu P. V. 21.24-28). One of the beliefs regarding the 
conch is that it was to be held by a person alongwith the stone called 
Salagréma and the plant Tulasi (Brahmavai P. Prakrtikhanda 21.97).§ 
According to the Brahmavai P. (Prakrti 20.25-30) conches were produced 
from the bones of the demon Sankhactida. When Siva killed the 
demon he hurled his body in the ocean; and from his bones were 
produced the conches.? The text says that water from the conch is 
excellent for worship; also a person taking bath (or having sprinkling) 
from it gains the favour of the gods. The sound of the conch is 
conducive to the gain of wealth; but it should not be made by a woman 


or a Stidra.? 
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Drinking water from the conch on the 11th day (ekddasi) is taboo 


(Vardha P. 211.47).2° 


1. 


nN 


wn 


Garuda P.1. 48.23 

Tard Weateary BATT | 

qareat farriq ae | 

areataat xeatfor afe arfeat a aaa: 11 


Vardha P. 211.23. 

crrraqaigt Hal Faq Ft TAT | 
PrTaT aareleaT g fast gtemat: Ua: | 
ar aS TT aerea AMT 


Sk. P. IL. 2.30.125¢4 
aay ust arfs are ar ae ca ari 
Siva P. VI. 18.19 

arat waafe a ager ggarfefy: 1 
fafateeraniat afad aa aaa | 
Ib. 21¢4 

areaeay F ea aH SAT 


Sk. P. VI. 255.26 
tars cferrradt aed araaicHs: | 


Brahmayai P. Prakrti. 21.97 

arama F gaat watay waa | 
ay vetfa wera a waestefefia: 1 
Ib. 20.26 

afeafr: agaaser Eats ys Z| 
ATATITHITETT FT TEST TAT TUT I 
Ib. 28 


Veet waa aa sate gfeaz | 
gene: waatag a: eta: garfear i 
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9. Ib. 30 
efit a ageafafa: qart a faaract: | 
afar wer arf went: eaeraeacerardt: 


10. Varaha P. 211.47 
a aaa faaiaa | 


Conduct (Code of) : Conduct implies action, or Karma. Karma 
is divided as (i) pravrtta (continued with effort) and (ii) Nivrtta 
(ceased or without desire). According to the Agni P., however, 
the act done with a desire is called pravrtta, while the  nivrtra 
is that which is (discarded) with knowledge (Agni P. 162.3-4).1 
On the plane of daily duty Karma is eight-fold—(i) purity (Sauca), 
(ii) sipping of water (dcamana), (iii) purging (virecana), 
(iv) feeling (bhdvand), (v) accomplishment (p4aka), (vi) Awakening 
(bodhana), (vii) fumigating, or giving incense (dhtpana) and 
(viii) perfuming, or giving a dwelling (Vdsana) (Agni P. 224.20-21).? In 
the context of rituals Karma is said to be three-fold—(i) saficita (accrued 
from previous birth), (ii) kriyamdna (what is being done at present) and 
(iii) pr@rabdha (what has started and will be enjoyed in the next birth)* 
(Siva P. IV. 23.42-44). 


The various categories of life, divine, mortal supernatural subnor- 
mal and soon have their fixed Karma or conduct, and characteristics. 
It is as follows: (Vamana P. 11.15ff). 


(1) Gods (Devas) : sacrifice, regular study of the Vedas and their 
knowledge; the worship of Visnu. 


(2) Demons (Daitya) : Prowess of arms; jealousy; war; the devotion 
of Hari (Visnu); knowledge of the codes of Conduct (nitisas- 


travedana). 


(3) Siddhas: Release from worldly affairs by yoga; study; know- 
ledge of the Brahman; devotion of Hari and Hara (Visnu and 


Siva). 
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(4) Gandharvas : Excellent meditative practice (upasan@); knowledge 
of music and dance; devotion to Sarasvati. 


(5) Vidyddharas : Scientific knowledge (Vijfidna); mind on manly 
exploits, devotion to Bhavani. 


(6) Kimpurusas : Knowledge of the Gandharva-vidya (see above 
‘Gandharvas’); skill in all Silpas (techniques). 


(7) The Pitrs (manes): Celibacy; being devoid of pride; interest 
in the study of yoga; movement at will. 


(8) Rsis (the seer-sages) : Celibacy; limited food; muttering (/4pa); 
gain of the knowledge of Dharma. 


(9) Men: Study (svyddhydya); celibacy; giving gifts; sacrifice; 
benevolence (akdrpanya); lack of exasperating efforts (anayasa— 
“ease’”); compassion; non-injury (ahimsda); control over the 
senses (jitendriyatva); purity; auspiciousness; devotion to Siva, 
the Sun and Goddess. 


(10) Guhyakas: Lordship of wealth; enjoyment; study; egotism; 
non-intoxication (no wine-drinking, or lack of excitement); 
devotion to Siva. 


(11) Raksasas (goblins) : Insult of others’ wives; greed for others’ 
wealth; devotion to Tryambaka Siva. 


(12) Pisdécas : Lack of thought; ignorance; lack of purity; falsehood; 
greed for flesh. 


About the general code of conduct the following is said : ene 
should return what good is done to him; for an injury a return-injury, 
should be made; there is no fault if to the vile, one behaves in a vile way 
(Sk. P. VI. 162.19).4 There is mention of the ‘“‘ten-fold duty”’ (dasariga- 
dharma), which comprises non-injury, truth, non-theft, giving gifts, 
pardon, control, pacification, benevolence, purity, and penance 
(Vamana P. 14.1).5 There are eight virtues (Agni P. 32.9-11) mentioned, 
but they are not different from the above. (For the general nature of 
good conduct, Mark P. 34.11ff). At another place the Agni P. (166.16-17) 
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mentions some personal virtues (dtmagundh) which may be noted, in 
addition to those mentioned above—compassion, pardon, non-jealousy, 
ease and auspiciousness. 


Daily life; Duties in: Among the daily duties are mentioned cleaning 
of teeth, looking into the mirror, care of hair and worship of gods in the 
morning (Sk P. J. 2.41.124-125).6 Bath, not only in the morning, but 
also at the noon is prescribed (Garuda P. 1. 50) after which only the five 
daily sacrifices are to be performed (viz. brahma-deva-atithi-pitr-bhiita- 
yajidh). There are more details about the daily personal duties. Thus 
it is said that while cleaning the teeth one should face either the east or 
the west and should not talk (Brahma P. 221.48). The Siva P. (Vidye- 
§vara Sam. 13.15°°) says that the cleaning of teeth should be done with 
fingers, except the fore-finger (santyajya tarjanim). It is also enjoined 
that teeth should not be washed on the first day ofa half-month 
(pratipat), on the sixth day, on the ninth day, on the amavdsyd (the 15th 
of the dark half) and on a Sunday (Sk. P. IV. 35.77). According to the 
Sk. P. (IL. 4.5.15) teeth should not be washed on the fast-day, on the 
9th, 6th, on the day of sradddha, Sunday, eclipse-day, new and full-moon 
days. The washing-stick for teeth should not be of a tree yielding milk 
or the cotton tree, thorny tree or of a burnt up tree (Ib. 13). At the 
time when the night is about to end and the dawn has not yet arrived, 
one should get up and go for his privies, outside the locality, and cover- 
ing himself by an upper garment (Siva P., loc.cit. 10° bdhyatah pravrtas 
tatah). Facing the north, but to any direction in case there is a restric- 
tion, avoiding to face the water, a brahmana, and the images of the gods 
(if they are installed in the open space, or if seen though in a temple) 
he should sit for privy. He should conceal his penis with his left hand 
and the mouth with the other. Having released the excreta, he should 
get up, never looking at it; he should then have a wash with water taken 
out of the stream or a tank, but never going in. He should clean the 
anus seven times, or (at least) five times. To the penis he should apply 
earth of the size of a crab (142 karkotamdtram), and to the anus he 
should apply the full hollowed palm with water (Ib. gude tu prasrtir 
isyate). For purification one should sip water (Sk. P. IV. 36.56 
ambup4na). 
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After bath, pacificatory rites (tarpana) for the gods and manes are 
to be performed. A well-washed cloth (dhauta-vastra) should be worn 
with the paficakaccha" (collecting, taking the front part of the dhautava- 
stra in a column of folds, taking it to the back between the thighs and 
tucking into the waist band formed of the same vastra). For all auspi- 
cious occasions there should be an upper garment (Siva P., loc.cit. 18). 
At the holy place such as a river etc. the ‘cloth of bath’ should not be 
washed (Ib. 19). (It should be drenched as it is). But after the bath 
is taken it should be taken to a well or to the house (Ib),* and washed 
well and drenched for the satisfaction of the manes (Ib. 20). Then with 
the mantra created by Jabala (Ib. 21, jabdlokta-mantrena), with ashes he 
should apply the iripundra (three horizontal lines on the fore-head; see 
under ‘‘Auspicious marks’). If another mantra is uttered and the 
(ashes) fall into the water, death is sure (Ib. 21). Then he should offer 
arghya (of water) to the sun; and he should see the sun through the 
slits of the fingers, so that it appears elongated (Ib. 28).° Then per- 
forming circumambulation round one’s own self from the right, he 
should sip pure water ({bid; for pradaksina, see ““Circumambulation”’). 


If one sneezes, ejects saliva or vomits or licks some thing (unkno- 
wingly) or spits out, one should perform dcamana (water-sipping), or 
look at the sun (Brahma P. 221,68°—asprstasyarkadarSanam). According 
to the Garuda P. (I. 97.9-10) at a sneeze, letting out saliva (or vomitt- 
ing), after sleep, after covering oneself and at the fall of tears, one 
should not sip water, but should touch one’s right ear. 


For a shave one should sit facing the east or the north-east. After 
shave, and after sex-union one should take {bath with his clothes on 
(Brahma P. 221.79). 


While taking meals, the following is enjoined to be observed. On 
the ground three offerings are to be placed and water is tobe poured there- 
upon (Sk. P. II. 2.5.37).1° Then touching (or sipping) five dhutis 
starting with prangetc. (Ib. 38)" in the ‘stomach-altar”’ (jathara-kunda- 
gnau), having darbha in hand and with complacent mind he should eat. 
One: who eats with the darbha in the hand does not have any fault of 
any dirty material like hair, insect etc. fallen in the food. One should 
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eat silently, and should not make the sound of teeth clashing with onc 
another (Ib. 39).7° It is also said in another text (Brahma P. 221.27) 
that one should eat facing the east or the north, after sipping water and 
without speaking (vydgyartah). The position while eating is given as “‘in 
between the knees’? (Ib.¢ antarjanuh)3 The Sk. P., at another place 
(IV. 35.219ff.) says that one should eat with face to the east or to the 
north. It adds (to what has been said above cf. from Sk. P. Ill. 2.5 
above) that the three offerings are to be placed on the earth, to the 
“lord of the earth’? (bhuvah pataye), to the “lord of the universe” 
(bhuvana-pataye) and to the “lord of the creatures” (bhita@ndam pataye). 
After the five prdnddi-dhutis, and finishing the meal silently, he should 
say “‘you are the cover for nectar” and take just a sip of water from his 
palm; the rest of the water he should release on the ground.44 The 
remaining water has to be poured on the ground along the thumb; for 
it is said that this water from the yet unwashed hand (after meals) goes 
to the creatures that reside for innumerable years in the unholy hells 
like Raurava etc., who desire it and gather for the same (Ib. 227, 228).15 


The Garuda P. (1. 96.36°%) says that one should not take food when 
the wife is looking on, nor while sitting with her, nor with one garment 
only. After meals, for cleaning the mouth the leaves of the rulasi plant 
should be eaten (Sk. P. I. 4-5.28°). 


The five daily sacrifices are necessary as an expiation for unwilful 
killing of many insects. This killing is five-fold (paficasiind); and it is 
done through the Kandani (thrashing mortar), pesani (the crusher), culli 
(hearth), the udakumbha (water-jar) and the mdrjani (the broom). The 
offerings in the five sacrifices are for the gods etc. (see above) (Sk. P. 
IV. 38.23-24). The midday ‘vaisvadeva’ (offering to “all gods’) should be 
performed by the house-holder himself; his wife should offer at the 
evening the bali with cooked food, but without the mantras (Ib. 38). At 
night (or evening) lamp is to be kept ata temple, on the bank of a 
river, or especially on a broad main path and at the Tulasi plant (Sk. P. 


Il. 4.5.17).16 


About uncleanliness there is an interesting belief. The half-drunk 
water from a glass or a container is drunk by corpses or ghosts (Sk. P. 


I. 2.64.11).17 





There are instructions about the general behaviour also. About 
gain it is said that it is threefold—white, variegated and black (suk/a, 
Sabala and krsna). Whatever is gained by the recitation or teaching of 
the Veda, from the disciple, is white; likewise whatever is gained by the 
daughter (from the father ?) is Suk/a; also what is gained from money- 
lending, commerce, agriculture and by begging is Ssukla. The gain from 
gambling, theft or by the attack-and-run method is variegated. What- 
ever is gained by deceit is black (Sk. P. I. 2.4.3-5). 


About the general conduct towards a child, friend and a woman to 
be attracted the following is said: ‘‘He is a wise man who pleases 
children by sweets, with money a woman, by penance the gods, by 
modesty a well bred man, and all people by skill. Those who desire to 
gain a friend by torture, by sin the Dharma, by troubling others’ pros- 
perity, with ease knowledge, and by rudeness a woman, are not wise”’ 
(Garuda P. i14.18-19), 


Teachers of various types in the sphere of behaviour and conduct 
are mentioned, according to situation. Thus at the occasion ofa 
sacrifice for Brahma, at Hatakesvara, a learned guest arrives. Being 
asked about his learning he says that he had six teachers from all strata 
of society. They were Pingala who was a mistress, an osprey, a serpent, 
a bee, an arrow-maker anda maiden. Pingala never competed with 
other ladies in the harem, and was happy. From her the learned guest 
learnt to discard hope or expectation. The osprey bird flew with a lump 
of flesh in the beak; other birds flew at him to snatch it; ultimately he 
threw the lump. From this the learned guest knew to abstain from 
wealth. From the serpent he learnt to be free from a settled dwelling 
anda household. From the bee he learnt to collect ‘honey’ (good 
things) from many quarters. From the arrow-maker he learnt concentra- 
tion in work. From the maiden he noticed the restriction, or control, 
on bangles. When they were many they made noise; when she kept 
only one there was no noise. Thus he learnt to be single (Sk. P. VI. 
184.15-87). Implicit obedience to the preceptor is recorded. 


Self-sacrifice is extolled even leading to religious self-immolation. It 
is said that one who gives his body to the vultures, being the follower of 
Visnu, goes to the abode of Yama in a special golden chariot; likewise 
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he who sacrifices his body in the case of the abduction of a woman, or 
at the capture of cows, gets served by the daughters of the gods 
(Brahma P. 216.55-56).38 


Among improper conduct (which indicates also cases of taboo) are 
the following, with their result : 


If a person learns the Vedas from a sinful man he is first born asa 
donkey, then as a bull, then as Brahmaraksasa and lastly he becomes a 
brahmana (Brahma P. 216.217.37f). Ifa brahmana helps a sinful per- 
son perform a sacrifice he is born as an insect, then a donkey, then as a 
pig, then as a cock, then as a jackal, then asa dog, lastly as a man (40ff). 


Other types of misconduct are as follows (resulting in various conse- 
cutive births, which are not necessary to be noted; only those very 
interesting may be noted): Having sexual intercourse with the pre- 
ceptor’s wife (Ib. 45); beating the disciple (Ib. 48); insulting parents 
(Ub. 49f); getting angry with parents (Ib. 51ff); beating parents (Ib. 53ff); 
eating away master’s meal (Ib. 55ff); stealing away the deposit (Ib. 57); 
stealing corn (Ib. 62); insulting sexually other’s wife (Ib. 66ff); insulting 
brother's wife (Ib. 67), insulting the wife of a friend, preceptor and the 
king (Ib. 68); giving daughter to another one having betrothed to one 
(Ib. 71ff); insult to elderly brother (75ff); being a lowcaste one having 
sex with a braéhmana woman (Ib. 77); committing theft of curds, of a 
canoe (plava) and of fish (Ib. 87); theft of fruit, root etc. (Ib. 88ff); theft 
of bronze, silver, utensils, leaves, wool, cotton, condiments or perfumery 
(gandha) (Ib. 91-96). A general note on behaviour occurs in the 
Matsya P. (108.20-21) as follows : those lowly men who criticise the 
cow, fire, brahmana, the lore (Sdstra), gold, water, women and one’s 
parents do not attain heaven. The same is the case with one who steals 
an elephant, a horse, a cow, a bull, gems, and pearls or gives them away 
without asking their masters (Ib. 22, 23). About giving away things it 
is said that a bed, a girl and a cow should be gifted, one to one. If any 
be sold, or divided, there is ruin of the family (Garuda P. II. 4.10).1® 


A sleeping person is not to be awakened especially if he is the 
master, preceptor or a king (Sk. P. V. 3.67.43 Saydnam na prabodhayet), 
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Talkativeness is censured. The belief is that, ghosts, demons and 
the dead enter (the mouth of) those who talk nonsense. Whatever 
auspicious a talkative person does or eats, it is for the satisfaction of the 
ghosts etc. (Sk. P. I. 2.65.28-30). 


Blessings (4Sih) are not to be accepted while on the bed, or when 
one has not cleaned the mouth after food (Sk. P. VI. 129.18). 


At the water-place one should not cross a river without propitia- 
ting the manes and the gods. One should not release dirt in water, nor 
should one enter water in a naked condition (Agni P. 155.22). 


Fire and water should not be taken together (Agni P. 155.27).2° 


After worshipping Siva one should not utter a hum sound (Agni P. 
155.284). An interesting detail regarding the visit to a temple is to be 
noted. It is said that a person who goes to the Siva temple at Prabhasa, 
should bow down to the lord without washing his feet (Sk. P. IV. 4.103 
adhautapa@dah prathamam namaskuryat ganeSvaram).”* 


The natural human tendencies that are undesired in a social context 
are mentioned (and selected as important herein) as under : A brahmana 
should not keep as mistress a brahmana woman. Both are termed 
siitika; and food at their hands is censured (Vamana P. 15.27). A 
person who does not offer at the proper time, nor does take bath at the 
proper time, nor offers to the gods and the manes when necessary, is 
censured as sandha (impotent) (Ib. 28). One who mutters (in japa) just 
to show off, likewise practises penance or sacrifices just to show off, or 
prides on it, is the cat (m4rjara) (Ib. 29). Even in prosperity one who 
does not give, nor sacrifices, is the rat. One who eats food from him, 
gets purified only by expiation (Ib. 30). One who pecks at the vitals of 
others and speaks injuringly is the dog (Ib. 31). An authority in an 
assembly, who is partial to those who form the assembly is the 
cock (Ib. 32). One who leaves his way of life (dharma) in affliction 

‘and takes to another is the ‘fallen’ (patita; 33). Those are called the 
naked (nagnah), in whose family there are no Veda, nor any lore (Sdstra), 
nor any vow (vrata); their food is taboo for good men (Ib. 35). One who 
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does not give to those who approach with an expectation, he who thwarts 
the efforts of other people to give, and one who discards a person who 
surrenders, is a cauddla and a lowly born one (Ib. 36). 


In line with what has been said above falls the ‘demons’ (among 
men) who are described as follows (Matsya P. 130): Those 
who hate the righteous Brahmanas, do not worship the gods, nor 
honour their preceptor, but get angry with each other; those 
who quarrel, laugh at their own religion, censure each other with self- 
praise (Ib. 40-41); they discuss with their preceptors in a loud tone; when 
worshipped they do not even speak (do not give blessings); they are full 
of tears at once (showing emotions); at night they eat curds and malt, 
milk, Kapittha-fruit (Indian wood-apple), and sleep without washing the 
mouth; after urinating they touch water without washing the feet and 
enter the bed without proper washing; and after ‘going to the wife’ do 
not clean themselves, being shameless ([b. 42-45). (For the conduct of 
the Brahmacarin, the Yatis etc. see under “Varna’’). 


Family-conduct : An important aspect of conduct is that between 
the members of the family. It is said that a person who does not nourish 
nor looks after his father, mother, preceptor, wife, son, or daughter 
who have no other means of subsistence, enters the poison-pit 
(Brahmavai P. Prakrtikhanda 30.14). All holy places are said to centre 
round the mother or the father (Padma P. Bhimikhanda 62.66-69),°* 
The sale of a son is indicated in the story ofthe sage Visvimitra 
(Vayu P. Uttarakhanda 26.85ff); but the period of the story is remote 
past. When the middle son was thus sold by Visvamitra’s wife, due to 
the severe famine, he was purchased by one Suvrata. The custom that 
is reflected in the sale is that the person to be sold was to be tied (by his 
pigtail or by a rope 2) at the neck. (Ib. 87 gale badhva4 madhyamam 
putram aurasam, Sikhaya; and 88 tam tu gale badhvd vikritam). An interes- 
ting story about the dutifulness of the son towards their father 
obtains from the Padma P. (Bhamikhanda 1.12ff). According to- it, 
a brahmana named Sivasarman had five sons and wanted to test them. 
He told one of them, named YajfiaSarman to cut the body of the (i.e. 
sons’) mother, as she lay dead, which the son did (Ib. 21-27). To another 
of his sons, Vedasarman, he showed a young woman and bade him bring 
her to him. The son approached the woman; but the woman declined 
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to go with him, when Vedagarman approached her. She said she would 
accept him, but not his old father. When he entreated upon her to go 
tohis father and that he would do anything for her, she asked him to 
cut his own head. He did accordingly. But he was brought back to 
life by his father. The brahmana asked his third son, Visnugarman, to 
bring nectar from heaven so that he could get rid of his old age. The son 
started for heaven and fought with Indra and brought nectar. Pleased, 
when the father asked him to choose a boon, the son asked him to restore 
their mother. The mother came to life. Then the father and mother went 
on a pilgrimage keeping the jar of nectar with another- son, named 
Somasarman. When they came back, they were suffering from leprosy 
(it was the trick of the father). When the father asked for the jar of 
nectar, the son gave it back, but it was (somehow) empty.The son then 
asked the father to get it filled, and offered all his penance for it. 


The father was happy, and showed his original form together with that 
of his wife (Ib. Bhiimikhanda Ch. 1-5). 


A married woman is ordained to look upon her husband as the 
holiest holy place. The virtue that accrues after the performance of 
many sacrifices is obtained by a woman by serving her husband 
(1b. 41.15-16).°° Bath with the water touched by the foot of the husband 
is equal to that at Prayaga or other holy place (Ib. 10-13).24 In the 
conjugal life, the wife had full right to expect attention from her 
husband. In her ‘period’ she was entitled to have sexual intercourse, 
leaving the first four days and certain other days like the 8th and the 
14th. At other times, i.e. beyond the period, the husband was ordained 
to approach her only if she desired (Sk. P. II. 4.5.31). About the 
behaviour of a woman to her husband an important detail is that she is 
advised to drink the water touched by the feet of her husband. She is 
also ordained to eat the food that remains after her husband has 
partaken of it (Brahmavai P. Srikrsnakhanda 57-20-21). It is recorded 
that Parvati did drink the water touched by the feet (i.e. toe) of Siva 
(Ib. 39.34). (See also ‘“‘taboo.’’). 


1. Agni P. 162.3¢¢ 
wad a frac 4 fated af dfeaq 
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Ib. 48> 

art oa sac eared fad ayaa 

The purport of the last part seems to be that the aivrtta warrants full know- 
ledge of leaving the act. Thus, renunciation expects full knowledge and 


determination. 


Agni P. 224.20 
amar wa aa a fata 
wat Fa caeee aad Tt TAT 


Ib. 218> 

ane a4 fated aatccafad exer | 
Siva. P. IV. 23.42 

aya fafad mad saad Aeeaft | 
afad faa a ored Aft FaET 


Ib. 43 
garage afad TaeTETy | 
asad a ator sreed oheatiaay 


Ib, 44a 
at saa aoe PIT BA ATHITT | 


Sk. P. VI. 162.19 
ge vftad gata fear sfafeary | 
aaa aaa SGT at gee SAAT 1 


Vamana P, 14.1 
aigar qanea ad atfedea: aa) 
aa a att a ager wT!) 


Sk. P. 1. 2,41.124 
areata east RTATITTy | 
aaa gate arateargdesa: 1 
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ll. 


13. 


14. 


15. 


Siva P. VidyeSvara Sam. 13.18 

gear Tas IHS TTT 1 
Probably, as it is collected in five folds. 
Siva P., loc. cit 19 

aarfadtaeaty J eamaeg a area 1 
artarrerat ¢ waraged ae ga: 1 
op. cit., loc. cit 28 

aera TST ars Ta TTA | 
Sk. P. TI. 2.5.37¢4 

wat afaaa gatedt caraatate 1 

cf. Parareft; frara an: fraqcata aq: ete. 
Ib. 38° 

ATTA EAT ATA, which is 

STOTT FATAT SATA KaTAT TaATT eaTAT 
HIUTATA CATRT, AATATT TAT 1 

Sk. P. TIL. 2.5.39 


adorned at Axadt dea sat a frat | 
Haarereara: Tathagata: u 
Ib. 403» 

adt ata este a gatgaedry | 


The knees are to be erect, most probably, rather than to the sides in flat 
seating position. 


Sk. P. AV. 35.226 srrarftapaafa is the mantra; this indicates the ‘sip 
to be a cover for the food taken, that is nectar. 
Ib, 2264 


Haas fete Yat Tet dates gz 
Ib. 227-2289” 


amare = Thettiqcaqaa: | 
eeasguafrat wart etary i 


sfeosatenfrrgrrtrercagafacsany | 
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16. 


17. 


19. 


20. 


pals 


23. 


Sk. P. IL. 4.5.17 
aarat aa USAT faa: | 
areal ararrats J Teretafaass 


Sk. P. 1. 2.64.11 
ae: Tet Tae Career az aT AAT | 
Tar: fared gar sfrafeat 7 


Brahma P. 216.55-56 

aa fe witva: deat a: yazefa 1 
7 c 

aarft Taye BST AATHAT I 


rang atag atsft az aeqytia a: | 
a araaepeaify: Feqarat tara: i 


Garuda P. II. 4.10 
Gear wey etaea eat HeaT Tafeaay | 
ar faster fawaar at aerate FAT I 


Agni P. 155.274 
famarertfrrar fer ul 


cf. The practice at the temple at Mangesi in Goa which is called ‘dhiil-bhet 


“meeting with dust on’’. 


Padma P. Bhiimi 62.68-69 


aa wmET war dt aa genta TI 
aa arat frat fasdsa gaearht 7 aa I 


ararfr aa dtaife goarir fafaerit a 1 
were oft gaa fra: TTT 1 


Padma P. Bhiimi 41.15 

addidamt wat aaaiaa: ofa: 
wari araege ag wats athe 
wet anata aeat fe ATAITT 


ee DT eee 
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24. Ib. 13-14 - : 
weate cated samt fafe aay 
aT I8HL TET aT aT oPeweTaT 1 


wer TREAT gee sfeaTy | 
TANISHA ca cat a maa: 1) 


Conjuring (vy asikarana) : Various mantras and tantric rituals are 


recorded for the purpose of conjuring. In one mantra the god Kama 
and the goddess Camunda are invoked to fulfil all desires and help 
control the whole world; the maitras are invariably preceded by the 
mystic syllable Om and other mystic utterances. The mantra, “Om Rhim, 
bow to Kama, the one who favours all and conjures all, the brilliant 
one ! Render the hearts of all in my control, Om!’ (Agni P. 302.6);? 
“Om Rhim, oO Camunda ! Heat a certain person, burn him, boil boil; 
bring him in my control; tha tha u om” (Ib. 8). Most. of the mantras and 


remedies centre round conjuring in the sphere of sex, though other cases 
obtain. 


The Brahmanda P. (11.4.41.37) prescribes the tantric ritual for 
conjuring, in the context of the worship of the Cakra (mystic circle) 
of the goddess Lalita. With this method, it is said, all desires are 
fulfilled. The Purana prescribes a tilaka prepared from sandal, saffron 
and rocanda (cow-bile) taken equally. The tilaka is to be applied to the 
forehead with the mantra to Lalita (consisting of 16 letters) muttered a 
hundred and eight times. When this is done one controls whomsoever 
one speaks of, sees, thinks about, or touches. Likewise, to whichever 
woman one sends a leaf, a fruit, perfume (sandal), drink or cloth, he 
controls her. One should draw the figure of a beautiful and well-formed 
lady, in seclusion with rocana (cow-bile) on the ground, with orna- 
ments, with madandksaras (madanaksaraih) and having formed the 
Ksobhini pose (mudraém), one should mutter the mantra (to Lalita) a 
hundred and eight times. He should imagine the woman flying 
in the air like a bamboo-leaf, even fora hundred  yojanas (Ib. 39-40). 
He should worship the cakra (i.e. Sri cakra) drawn with sindiira (or by a 
pigment of that colour i.e. Vermilion); with this he will see all things 
coming into his control. He should draw the cakra with the red chalk 
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(gairika) and worship it facing the west; by this he attracts all women 
(61-62). If he draws the cakra with milk, lac (red resin), rocand (cow- 
bile) and the juice of the indigo plant (nil?) and worships, he controls 
all the four Varnas. 


According to the Garuda P. (I. 19.31-32), if a conjuring pill pre- 
pared with concentration with a Garuda-mantra be placed in the 
vagina of a woman, she is sure to be sexually won over. If one mutters 
such a mantra (for mantra see under ‘“Garuda’’—Om suvarnarekhe... 
bhirundayai svahd, Ib. 1. 19.17ff. etc. or others) fifty-six thousand times 
(saptdstasGhasram) he becomes able to fly anywhere Jike Garuda; he 
becomes wise (and a poet), and controls a woman he desires. At another 
place the same Purana says that one should collect flowers of various 
types having five different colours. With the juice of these he should 
make a tilaka, mixing the juice with equal portion of saffron, one’s 
own blood and a pala (measure) of rocand. Evenif he is a woman 
or a man, he controls the desired members of the opposite sex by this 
tilaka. The brahmadandi plant could be used with the flower in drink 
or in food (Garuda P. I. 182.18-20) for conjuring. 


Further the same Purdna says that one should offer in the sacrificial 
fire black sesame soaked in clarified butter a thousand and eight times; 
by this even a King can be controlled, if this is done for three days 
(I. 185-3). If the paste of these sesame is put on the fore-head of a 
woman, with the utterance Hrifi ending with an aspiration (savisargam), 
she is controlled (Ib. 185-6). A tilaka made from gorocan4, manahsila 
(red arsenic), saffron, sahadevi, bhrigardja, Sveta, apardjita, gorocana 
(cow-bile), minapitta (fish-bile), dhdtuSonita, the nagesvara-dhiipa, Saileya 
(Benzoine), tvakpatra, haritakt (hirda in Marathi), sandal, kustha, 
siiksmaila (small cardamoms) and raktasdli (the red paddy) is enjoined 
for conjuring (Ib. 9ff). It is also said that if a person takes his semen 
by the left hand and anoints the left foot of a woman, he becomes a 
darling for the woman (Ib. 15).?. The Purana also enjoins the ointment 
for the penis prepared from saindhava (salt-type; i.e. rock-salt) the dirt 
(excreta) of a pigeon, and honey; oF from five red flowers and priyarigu 
or hayagandhd, maiijisthd, the flower of mdlati and white mustard 
(Ib. 16ff), 
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Another method of conjuring is given in the Garuda P. (1. 178). 
The root of the plant of Svetajayanti collected on an auspicious constel- 
lation, also roots of Svetaparajita, the arka plant and of the citraka 
plant should be pounded and made into a tablet (vatika); and if a tilaka 
of this tablet (after rubbing it with water) is applied to a woman she 
gets controlled. Another method is as follows:a tdmbula (the betel 
leaf rolled into various shapes) with the roots of brahmadandi, Vaca, 
Kustha, priyaigu and ndgakeSara should be given with the mantra, 
“Offering to the goddess Nardyani”’; to whomsoever it is given he/she 
becomes controlled (Ib. 178.1). The powder of godanta, haritala and 
kakajihva should be placed on head; in another method if a woman anoints 
her vagina in her period (i.e. after four days of the start of the period) 
with the flesh of the bird Khafijarita and honey, she makes her man her 
slave (Ibid.) In another variant, it is said that a Karavira flower, conse- 
crated seven times by the following mantra, should be waved round a 
woman with—‘‘Om, bow to the god who holds in his hand the sword 
and the bolt (vajra); offerings to the great commander of the army of the 
Yaksas etc.”;? with this if the root of the herb called mahdasugandhika is 
tied to the waist, it holds semen (from being ejected soon). Other ways 
are as follows: Ointment of brahmadandi, vaca, and honey on body. 
A man who does this completely controls his woman; also if anointment 
for the eye be given to a woman prepared from the root of the herb 
bhrngardja mixed with the semen, she is won over for good (lb. 12); 
also a betel (t@mbula) with the tip of the herb apardjitd and the blue 
lotus serves the purpose; also the tilaka of rocand (cow-bile) margosa- 
flower, priyarigu, saffron and sandal is efficacious; also vaginal ointment 
from durdlabhd, vaca, Kustha, Satdvari, sesame-oil and saffron (Ib.). If 
the vagina is smoked by the stick of the margosa, the husband becomes 
a slave of the woman; also with the ointment of butter from the 
buffalo, kKustha, madhuyastikd (yastimadha or jyesthamadha=liquorice) 
(Ib. 22ff); also smoke of vacd, bilva, tagara, padmakeSara, ndagapuspa, 
and priyaigu in equal parts. For men also this smoke is prescribed 
(180.1ff). The ointment for the penis could be prepared from camphor, 
bark of devadaru, and honey; he is bound to keep his woman a slave. 
It is said, in the same context that if at the time of coitus the man 
holds his penis with his left hand and licks the left hand of the woman 
in close embrace, she becomes solely his (1b. 3). Vaginal ointment of 
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rock-salt, black salt, sauvira, fish-bile (matsya-pittaka), honey and clari- 
fied butter is good for subduing the woman. Among other things for 
making a vaginal tablet is mentioned the mixture of saikhapuspi, vacd, 
mamsi, somaraji, and phalguka with buffalo butter (5-7). Another 
method is the powder of bhiilata (a kind of worm, acc. to Apte, Skt. Eng. 
Dict.) placed in the vagina, or ointment thereof (Lb. 12; also Ib. 8). 


The Agni P. has various mantras and remedies for conjuring the 
members of the opposite sex. It states that the vasikarana mantra is of 
the goddess Camunda (302.9). One remedy is as follows : The women 
should wash her vagina with the decoction of the ‘three fruits’ 
(hirda, behada, dried dmalaka, popularly known ‘triphald’) in the night 
along with the asvagandha herb and camphor; she should also put in the 
decoction eight grains of pippali (long pepper) and rice each with twenty 
grains of ordinary pepper. Also the ointment of brhati (behada) is 
efficacious to win over one’s man for life (Ib. 10). Among other oint- 
ments is that prepared from the roots of Katira, trikatu and honey 
(Ib. 11). The cold juice of Kapittha (wood apple), magadhi, madhiika 
and honey should be mixed together and applied to the organs of both; 
it is good at coitus (Ib. 12). The juice of Kadamba (flower or leaves) 
mixed with honey and sugar, sahadevi herb, the herb called mahdlaksmi, 
putraiijivi and krtaiijali (herb?) if thrown on anybody’s head makes him 
controlled (Ib. 13, 14, see also 15). In another method one has to 
prepare a figure of a woman one desires from clay collected from a river- 
bank; then on the leaf of arka he should write the name of that woman 
by the juice of unmatta (=dhattiira, “‘thorn-apple”’). He should mutter 
the mantra, “O Camunda ! get up, smash, smash, conjure, conjure. ‘the 
one’, bring under control, bring under control”; then he should pass 
urine (by the side of the clay-figure and the name-leaf); he is sure to 
control and conjure her (Agni P. 323.21-23). According to another 
passage (Ib 261.13°") the mantra: ‘pari priya hi vah kari’ (‘Indeed she 
has been made dear to you’’?) causes the desired woman to ooze 
(samsrayayet). The Agni P. (123.26-27) mentions remedies such as tilaka, 
aiijana (ointment), smoke and plaster (/epa), also bath, drink and mystic 
dust (yoga-dhiili). As an addition to the remedies mentioned uptil now, 
it says that pure red arsenic (manah-sila), yellow orpiment (talam) and the 
lac-dye mixed with the milk of ayoung woman (taruri-ksirasamyuktah) 
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should be used for a tilaka (Ib. 27, 28); also the herbs Visnukranta, 
sarpaksi and sahadevi mixed with the milk of a sheep may be used for a 
tilaka (1b. 29, ajadugdhena sampistam; for remedies already mentioned 
above in other texts cf. Agni P., Joc. cit, 30,31). It is also said that 
a person should have a filaka of saffron, ndgapuspa and red arsemic 
with the utterance Rhim; whomsoever he sees comes under his control. 
At another place (Ib. 316.1; 4) a mantra for conjuring is mentioned, in 
which the mystic sound Ham, strihriim and Hriim strabhiimi are employed 
for conjuring, especially a woman. The Purdra enjoins the use of food- 
material, a tdmbula (betel), flower etc. after uttering a mantra on it 
(Ib. 260.78). In the same context it enjoins the use of the mantra 
‘gananam tvd ganapatim’ (RV 11.23.1) at a ritual to be performed at 
cross-roads (where four roads meet, catuspathe), for the control of the 
whole world and wealth and grain (Ib. 260.78-80). Yet another method 
of conjuring (see Ib. 140.1-13 where ingredients are more or less the 
same, with the addition of the peacock-feather, the herbs goraksa, 
mesasyngt, krsna-dhattura and lajjaluka, Here an elaborate ritual, includ- 
ing the part of the priests (rtviks) is mentioned, and the establishment 
of various deities at various quarters is enjoined.) 


The Matsya P. (92.140ff) enjoins a round altar in the ritual for 
conjuring and for destruction; the altar (called kunda here) should have 
three bands, one piece of cloth, and it should be of the span of an 
aratni® In this kunda (after the fire is kindled), the faggots of paldsa 
smeared with gorocand, honey and saffron are used; bilva (the apple 
like fruit thereof) and lotuses are offered with honey and clarified butter. 
The performer has to take bath with water in which all types of herbs 
are placed. Brahmanas are to be worshipped and given neck-cords, with 
gold woven in them; garments and cows are to be gifted. 


The Sk. P. (V. 2.78.17f) relates a tale with the conjuring-motif. 
King Citrasena of the Sakalas, had a daughter named Lavanyavati; she 
remembered her past birth. She told the events of her previous life to 
her father. In her past life she was the wife of a brahmana who lived 
in Pragjyotisapura, but was not liked by him. So, being ill-advised by 
some ladies, she acquired some mystic dust (ciirna) and certain mantras. 
Once at the beginning of the night, she used the ciirya, mixed with milk, 
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on her husband. She placed it on his neck and at -all the joints of his 
body. With this the husband got controlled and liked her, and became 


her slave. 


1. 


tv 


Agni P. 302.6 

a% St & aH: HTATA aaoafeata aasgaA gaa sahara aaa 
HAAN FE FE | 

(In certain recensions after Re FE there is BS, ,) 


Garuda P. I. 185.15 
frrga wéleat | arAgeaa 4: Gara | 
atfadhact ara facaa cara fear: fier: 


Garuda P. I. 178.10 

The mantra 

4 AM: ASET-TATIT, ABITAATAT TTT FATT 1 

% a Bi St acarra wafer faars 

a ATA: eae eaTar | Helga frag Ys eaTHT Het feawz 
a aH: aaaTaea am: favs Fe FX TaTaT | 

at 180.4 with the tilaka of gorocand and own blood, the mantra is- 

3 TAT S TAH A ATA ATT | 

& Bi Sl wet 

Agni P. 302.9 


aatremnaa: aTqosat: THAT: | 


Matsya P.92.140 . 
ad aisared gud car a aaTHAeT | 
fatqasanacantfafacaty =I 


-Consecration (Samskara) : The Sitras (Grhya, Dharmia) and--the 
‘Smrtis give a detailed information about the various rites of consec- 
ration to be performed at various periods of life. The Purdras, which 
compile information on almost.-all aspects of life and are a sort of social 
encyclopaedia refer to various samskdras. The Agni P. states that by 





undergoing the various samskdGras man becomes ‘God’ (32.1). The main 
samskdras are garbhadhdna (‘‘conception’’), pumsavana (‘‘generating the 
male-child’’), Simantonnayana [‘‘lifting (or making up) the boundary- 
end (of the hair’’)], j@takarma (‘ritual at birth’’), némakarana (“giving 
the name’’), annaprdSana (“taking food’’), cidakarana (“hair-fashioning’’; 
actually cutting hair for the first time), and brahmacarya (‘‘leading the 
brahma-life of a student). These are the main eight samskdras laid down 
by the Agni P. (32.1-3). It elaborates that garbhadhdna (conception) 
should be performed after marriage, by having union with the wife for 
the first time on even days after her menstruation if he desires 
a son, leaving the first three days of the period of sixteen nights 
(Ib. 153.1¢¢)?, The pumsavana is performed after the foetus is clearly 
known, but before its movements; simantonnayana is performed in the 
sixth or the eighth month after conception; the jatakarma is to be per- 
formed prior to the umbilical cord is cut off; ndamakarana is done after 
the days of impurity (i.e. 10 days) have passed. The name of the 
brahmana should end in sarman, that of Ksatriya in varman, that of a 
Vaisya in Gupta and that of a Stidra in Dasa (Ib. 2-5).5 The Garuda P. 
(I. 93) gives about the same information (Ib. 10ff), but adds that the 
namakarana should be performed on the eleventh day after birth and 
the ‘‘going out” (niskrama) is to be performed in the fourth month 
after birth; in the sixth month the “taking of food”; and the Cuda 
according to the custom of a particular family. When the cuda 
is performed the sin attached fromthe foetus-state is done away 
with (12-13). Then follows the ceremony of initiation (wpanayana); for 
the Brahmana it is in the eighth year after conception, for the Ksatriya 
it is in the eleventh year; and for the VaiSya according to the family- 
custom (Ib. 94.1). The Sk. P. (V. 3.20.51ff) mentions the same 
Samskdras, but adds the bijaksepa (i.e. ‘planting of the semen’) as the 
first’ and prior'to garbhddhana. After the wpanayana comes the vivaha 
(marriage), whence start other responsibilities to perform the rituals to 
various deities, and the srdddha for the manes (Ib. 55ff), In another 
place (IV. 11.28) it states the time for various consecrational rites, which 
is the same as noted above (at Agni P. and Garuda P.); it also mentions 
Karnavedha (‘‘the piercing of the ears”) at the Sravana constellation 
(Sk. P. IV. 11.41; Cf. also Ib. IV. -36.3ff). (see also  “‘Initiation’’, 
**Marriage’’). } : 
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1. Agni P. 32.1°¢ 
ARTUR AMAT: JU WAT | 
2.” Ib. 153,1¢¢ 
qreadfran: eftorararfeaeaeg afear: | 
Ib. 2 
areas gaat 
Manu I. 47, says that four nights are taboo, while Yajfia does not mention 
anything, except that even days are good for son Yajfia Sm. 1. 79. 


3. Ib. 153,404.53» 
wat naretad ante afraea Z| 
Tears a Tae FsIATZAT: 11 


Constellations : Various constellations (naksatras) are mentioned by 
name in the Purdnic texts, as will be seen below. They are associated 
with various rituals leading to the gain of diverse fruits. The charac- 
teristics of various constellations are mentioned as follows by the Agni P. 
(130.2-17), when they are seen in the various divisions of the sky. The 
divisions (mandalas) are—Agneya, Wayavya, Varuna and Mahendra. 
(1) Agneya (presided by the fire-god i.e. south-east)—In this division the 
following constellations have the following characteristics : Krttika and 
Magha indicate earthquake, accident, the eclipse of the sun and the 
moon; the constellations Pusya and Purva indicate smoke and flame, 
the sight of the meteor (dhiimaketu) and rain of blood; the constellations 
Phalguni, Visékhd, Pirvabhadrapada and Bharani indicate rain of 
stones, eye-diseases, diarrhoea, scanty rain, loss of crops, and the 
destruction of the following countries—Sindhu, Yamuna, Gurjara, Bhoja, 
Bahlika, Jalandhara, and Kaémira (Ib. 2-8), (II) Vayavya (presided by 
the.god Vayu, or the wind-god; i.e. the North-east): Ifthe constella- 
tions Hastacitra and Magha, Svati.and Mrga are seen in this division all 
the people are sure to experience great calamities. If the constellations 
Punarvasi, Uttardphalguni and the Aésvinis are seen in this division the 
result is the destruction of people in Kalinga, Kosala, Ayodhya, Avanti, 
Konkana and Andhra (Ib. 8-11). (II) Varuna (presided over by 
Varuna, the lord of water—the West): If the constellations Aélesa, 
Mila, Pirvasidhd and Revati are seen in. this division it is good for 
alms; the earth will be rich in crops; health and ample corn is the 
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result. If the Uttarabhadrapada constellation is seen in this division 
the indication is of the cows being full of ample milk; trees would be 
filled with flowers;. but it also foretells terrible war between Kings 
(11-14). (IV) Mahendra (presided by the great Indra, East) : If in this 
divisionare seen the Jyestha, Rohini, Anuradha, Dhanistha, Uttarasadha, 
Vaisnava and Abhijit, the result is that people will be in prosperity and 
free from all disease; the Kings will cease mutual animosity and enter 


into compromises (15-17). 


The various deities of the constellations are recorded as follows 


(Garuda P. 1. 59.2-9) : 


(i) Krttika 
(ii) Rohini 
(iii) Wvala 
(iv) Ardra 
(vy) Punarvasti 
(vi) Tisya 
(vii) Aglesa 
(viii) Magha 
(ix) Pirva-phalguni 
(x) Uttara-phalguni 
(xi) Hasta 
(xii) Citra 
(xiii) Svati 
(xiv) Visdkha (two) 
(xv) Anuradha 
(xvi) Jyestha 
(xvii) Mila 
(xviii) Pairvasidha 
(xix) Uttarasadha 
> (xx) Abhijit 
(xxi) Sravana (Sravana) 
(xxii) Dhanistha 
(xxiii) Satabhisa 
* \'Gxiv) Parva Bhadrapada 


the fire-god; 

Brahma; 

Soma; 

Rudra; 

Aditya; 

Guru (Jupiter); 
Serpent (Sun); 
Pitarah (Manes); 
Bhaga (Fortune); 
Aryama (Sun-aspect); 
Savitr (Sun-aspect); 
Tvastr; 

Vayu; 

Indra and Agni; 
Mitra (Sun-aspect); 
Sakra (Indra) 

Nirrti (Death-aspect); 


“Apah (Waters); 


ViSve devah (all gods); 
Brahma 

Visnu; 

Vasava; 

Varuna; 

Aja ekapad; 
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(xxv) Uttara Bhadrapadd — Ahirbudhnya; 
(xxvi) Revati _ -—  Pisan; 
(xxvii) Agvayuk — The two ASvins; 
and (xxviii) Bharani — Yama. 


According to the Brahmavai P. (IL. Srikrsnakhanda. 96.72-75) 
formerly there were only 27 constellations as Abhijit was not included. 
Actually, the account states, Abhijit is the shadow of Sravana (Ib. 73°” 
abhijicchravanacchayd; see further below). 


The constellations Krttika, Bharani, Aslesa, Magha, Mila and 
Visakha, and also the three with the appellation parva (i.e. Purva- 
phalguni, Pirvasadha, and Parva-bhadrapada) are termed ‘Adhovaktra’ 
(“down faced’’); (Garuda P. 16).7 The constellations Rohini, Ardra, Pusya, 
Dhanistha; the Varuna (i.e. Satabhisa), Sravana and the three designated 
as Uttara (i.e. Uttara, Phalguni, Uttara Asadha and Uttara Bhadrapada) 
totalling nine are called Urdhvamukha (‘“up-faced”) (Ib. 22).? Revati, 
Aégvini, Citra, Svati, Hasta, Punarvasi, Anuradha, Mrga and Jyestha 
are called ‘Pargsvamukha’ (“‘back-faced” or “‘side-faced”’) (Ib. 19). The 
various classes of constellations noted above are said to be efficacious 
in various ways. At the adhoraktra constellations the following may be 
undertaken for profitable fruit—Digging of the tanks, cistern, well; the 
pteparing of ground for an auspicious purpose, grassy plots, temples, 
the digging up ofa thing already kept underground or a treasure, the start 
of learning Arithmetic, Astrology, the entry into a cave-hoard or a mine 
(khani-bila-praveSa) (Ib. 16-18). At the prevalence of the urdhavamukhas 
should be undertaken coronation and investiture to royal office (patfa- 
bandha) (Ib. 22-23). At the parsvamukhas should be undertaken expedi- 
tions to catch and control elephants, camels, stud-bulls and buffaloes; 
also one should start the sowing operations (bija-vapana), advance of 
the army and the entry of the army (after completion of expedition). 
The commissioning of vehicles such as the boats etc. which are fitted 
with wheeled mechanical devices (cakra-yantrastha-ndvddindm pravGha- 
nam) (Ib. 19-21). Going out is good at the prevalence of Aévini, 
Revati, Mrga, Mila, Punarvasi, Pusya, Hasta and Jyestha (Ib. 14). 


In certain conjunctions with zodiac-signs (rasi) there is the portend 


of danger. The 6th in Aries (Mesa) and Cancer (Karkataka); the 8th in 








Virgo (Kanya) and Gemini (Mithuna); the 4th in Tarus (Vrsa-Vrsabha) 
and Aquarius (Kumbha); the 12th in Capricorn (Makara) and Libra 
(Tula); the 10th in Scorpio (Vrécika) and Leo (Simha); the 14th in 
Sagittarius (Dhanus) and Pisces (Mina). These conjunctions are termed 
‘burnt’ (dagdhah); in these no movement (new enterprise) should be 
undertaken (Ib. 33-34). A triple Visakhd (in origin the Visakhas are 
two) is to be avoided if it falls on a Sunday; Monday, if it falls on triple 
Parvasadha; triple Dhanistha on Tuesday; triple Revati on Wednesday; 
triple Rohini etc. on Thursday; triple Pusya on Friday and the triple 
Phalguni on Saturday are marked by death. They are to be avoided 
(Ib. 34-35). 


The following are called ‘nectar-conjunctions’ (amrtayogas) : The 
Sun in the Mila, the moon in Sravana, Mars (Kujah) in Uttara-Prost- 
hapada, Budha (mercury) in the Krttikas, Jupiter in the Punarvasi, 
Sukra (Venus) in Pirva Phalguni and Saturn in Svati. On these con- 
junctions all efforts bear fruit (Ib. 36-37). The Sun in Hasta, Jupiter in 
Pusya and Budha (Mercury) in Anuradha are auspicious; Rohini with 
Saturn and Ilvala (Sauma) with the moon are auspicious (Ib. 40). Revati 
with Venus is excellent, Agvini with Mars is auspicious. These conjuctions 
are termed ‘siddhivoga’, as they are conducive to gain (Ib. 41). Bharani 
with Venus (Bhargava), Citra with Soma, Uttarasadha with Mars, 
Dhanistha with Mercury, Satabhisi with Jupiter, Rohini with Venus, 
Revati with Saturn are ‘Poison-junctions’ (Visayogah) (Ib. 43). The same 
is the case if there is a junction of Pusya and Punarvasi, Revati and 
Citra. On Sravana, Dhanistha, Mrga, Hasta, Asvini and on Satabhisa (or 
on the joints of any two or more) the ritual of name-giving in the case 
of a child may be performed (Ib. 44). The three ‘uttaras’ (i.e. having 
the word utfard ), Visakha, Magha, Ardra, Bharani, Aslesa and Kritika 
are inauspicious for going out; they indicate death (at a fresh journey, 
Ib. 45). (see under ‘Sun’ for ‘Constellation-Man’—naksatra-purusa, the 
earliest concept of the ‘Constellation-Man’ comes in the Taittiriya 
Bradhmana I. 5.2-7) where Prajapati is described as being formed with 
constellations as his various limbs). 


The Brahmdanda P. records a variant classification of the constella- 
tion. Aésvini, Krittika and the constellation presided over by 
Yama (Ydmya i.e. Bharani; see the list above) are said to constitute 
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‘Nagavithi’ (“the path of the serpents’); Ilvala (Sawm)ya, of which 
Soma is the deity), Rohini (Brahma) and Ardra are termed 
‘Gajavithi’ (‘the path of the elephants’’) (Brahmauda P. II. 
3.3.47°9-489>); likewise Pusya, ASlesé and Punarvastt (Aditya) are called 
‘Airavati vithi (“the path of Iravant’’)* (Ibe). These three vithis 
constitute the Northern way (Ib. 49%»). The Purva and Uttara Phalguni 
and Magha are termed ‘Arsabhi vithi’ (i.e. ‘“Bull’s path”) (Ib. 49¢4), 
Hasta, Citra and Svati are called ‘Govithi’ (““Cow’s path’’); and Jyestha, 
Vigakha and Anuradha are called the ‘Jaradgavi vithi’ (‘The path of the 
old Bull’) (1b. 50). These three vithis form the Middle way (Ib. 51). 
Mila, Parva and Uttara Asddha are called ‘Ajavithi’ (“Goat’s path’’, 
Ib. 51). Sravana, Dhanistha and Satabhisak (...s4 above) are termed 
‘Margi (vithi)’ (‘path leading of the deer’). VaiSvanari is the term given 
to the two Bhddrapadas (Pirva-Uttara) and the Revati. These three 
vithis (Aja, Margi and Vaisvanari) constitute the ‘Southern way’ (Ib. 


51-53). 


The Garuda P. (I. 61), in continuation of the discussion on con- 
stellations being auspicious and inauspicious states the following. From 
the Krittika onwards for seven constellations upto Aslesi (Krttika, 
Rohini, Ilvala, Ardra, Punarvasi, Tisya and Aélesa) one should start in 
the eastern direction. From Magha onwards for seven constellations upto 
Vigakha (for order see above i.e. Magha ,Piirvaphalguni, Uttara Phalguni, 
Hasta, Citra, Svati and Visakha) one should advance to the south. From 
Anuradha upto the seventh following (i.e. Anuradha, Jyestha, Mila, 
Parva Asadha, Uttara Asadba, Abhijit and Sravana) march to the West 
is fruitful. For seven starting from Dhanistha onwards (i.e. Dhanistha, 
Satabhisd, Parva Bhadrapada, Uttara Bhidrapada, Revati, Asvayuk 
and Bharani) advance towards the Northern quarter is efficacious 
(Ib. 10). Aévini, Revati, Citra and Dhanisthd are good for making 
ornaments; Mrga. Agvayuk (Aésvini), Citra, Pusya, Mila and Hasta are 
auspicious always, in betrothal (kanyddana), at advance and at establish- 
ment of images and idols or foundation-stones (pratisthddisu karmasu) 
(Ib. 11). The zodiac (rdgi) Leo with Capricorn (Makara) is the best; 
with Libra (Tula) Pisces (Mina); with Aquarius (Kumbha) Cancer 
(Karkataka); with Sagittarious (Dhanus), Tarus (Vrsabha); and Scorpio 
(Vrécika) with Gemini (Mithuna) are the best (Ib. 16-17). In the next 
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chapter (I. 62) the Purana further classifies the constellations-as ‘cara’ 
(“Moving”) and ‘sthira’ (“‘stable’’).. Tula (Libra), Karkataka (Cancer), 
Mesa (Aries) and Makara (Capricorn) are ‘moving, (cara). Under these, 
works demanding action should be performed or started. Leo (Simha), 
Tarus (Vrsa), Aquarius (Kumbha) and Scorpio (Vrscika) are ‘stable’ 
(sthira). Under these, works demanding stability or establishment (such 
as temple, house and other constructions) should be undertaken 
(Ib. 8, 9°»). Then there are constellations that have both these charac- 
teristics. Vhey are Kanya (Virgo), Dhanus (Sagitarius), Mina (Pisces), 
and Mithuna (Gemini). Under these works demanding both mobility 
and stability should be performed (Ib. 9°, 10°). Advance (yatrd) should 
be taken up when the ‘cara’ constellations are in power; and with the 
‘sthira’ ones one should accomplish the entry (in a new establishment), 
the installation of idols etc., and marriage should be performed when 
the constellations with the two-fold power are presiding (Ibid. 2°), 


The various constellations (zodiac rasis) have been given various 
places on earth to roam and are believed to be seen in their prescribed 
forms. The following is the information from the Vamana P. (5.46ff). 
Aries (Mesa) -has the form of a ram and wanders at the following 
places—among sheep and goats, cornfields, on mountains, oceans full of 
gems, and on the blooming banks of tanks. Tarus (Vrsa) has the form of 
the stud-bull and wanders among the cattle, in the vicinity of the dwellings 
of farmers. Gemini (Mithuna) have the form of a man and woman (stri- 
pumsayoh samam riipam) and wander near the beds of people, among the 
artisans, dancers and singers; they are always fond of amour and play 
in gardens. They are also seen in the form ofa couple playing the 
lute and other musical instruments. Cancer (Karkataka) is of the form 
of a crab; and frequents watery places, full cornfields, wells, river-banks 
and lonely places. Leo (Simha) is of the form of a lion and wanders at 
mountains, forests, caves and groves. Virgo (Kanya) is seen in the 
form ofa girl with a lamp in one hand and paddy-shoots in another 
seated in a Canoe; she frequents the amorous places of ladies and at 
places abounding in reeds. Libra (Tula) is in the form of a man holding 
a scale, and stays at Chasms and Cravices and in ant-hills, also at 
poisonous things, in cow-dung, in stones and among insects. Sagitta- 
rious (Dhanus) is in the form ofa brilliant archer, or a horse-headed 
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man with horse-haunches, and shooting an arrow; he stays at the place of 
the elephants, or at chariots. Capricorn (Makara) has the head of a 
deer, with bull-shoulders and sharp bull’s eyes, and stays at rivers 
and in oceans. Aquarious (Kumbha) is seen in the form of a man 
having an empty jar on his shoulder and himself drenched in water 
from the jar; he stays at gambling houses and at wine-shops. Pisces 
(Mina) is seen in the form of two fishes one’s tail meeting the other's 
mouth (ayathdsaktam); its stay is at holy water-places, oceans, holy 
regions and at the houses of gods and Brahmanas (Ib. 46-60). 


The Agni P. (126) also records the conjunction of constellations 
and various planets with the resultant fruit. It says, the three together, 
one from each unit, forms what is called the ‘Tripuskara yoga’. Thus, 
(i) Day—the second of a month, the twelfth, the seventh and the third 
day of a month, along with (ii) any of the following : i.e. the Sun, 
Sauri (Saturn) and Mars along with (iii) any of the asterisms Visakha, 
Krttika, the two asterisms designated as Uttara (i.e. Uttara Asadha 
and Uttara phalguni), Punarvasi and Parva Bhadrapada (Ib. 24-25). 
It also denotes the following seven as ‘drdhacaksiimsi’ (“having a stable 
Aédlesa, Pusya, Svati, Visakha, Sravana; these 


eye”): Agvini, Bharani, 
dvances to far off destinations 


see allthe ten quarters. Marches and a a 
should start on these (Ib. 27.28).4 Among the asterisms Rohini, the three 
Uttaris (i.e. Uttara Phalguni, Uttara Asadha, and Uttara Bhadrapada), 
and Mrga are ‘stable’ (sthirdni); also Aévini, Revati, Svati, Dhanistha 
and Satatiraka are ‘stable’ (Ib. 13): The Agni P. (I. 136.1-5) classifies 
the asterisms in three ‘Nadis’. The first of these three Nadis comprises 
the Agvini, Ardra, Parva Phalguni and Uttara Phalguni, Hasta, Jyestha, 
Mila, Varuna (gatabhisa) and Ajya (which has Aja ekapad as deity; 
hence ajya) ie. Ptirva Bhadrapada. The second Nadi comprises 
Yamya (Bharani, of which Yama is the deity), Mrgasiras, Pusya, 
Bhagya (i.e. Parva Phalguni, having Bhaga as the deity), Citra, Maitra 
(Anuradha, with Mitra as deity) and Vasava (i.e. Dhanistha). The 
third Nadi comprises Ahirbudhnya (i.e. Uttara Bhadrapada, Krittika, 
Rohini, that of the serpent (i.e. Aélesa), Citra, Svati, Visakha, Sravana 
and Revati. From these Nadis one gets an indication of the auspicious 
and inauspicious events. The whole circle, endowed with the three 
Nadis is called the ‘Serpent circle’ (Phanisvaram cakram; cf. “circle” 
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Mandala). According to the Matsya P. (263.6), for the establishing of 
the idol of a deity the two Asadhas (Pirva and Uttara), Mila, the two 
‘Uttaras’ (i.e. Uttara Phalguni and Uttara Bhadrapada), Jyestha, 
Sravana, Rohini and also Parva Bhadrapada, Hasta, Agvini, Revati, 
Pusya, Mrgasiras, Anuradha and Svati are auspicious. Also the 
auspicious planets are Mercury (Budha), Jupiter (Brhaspati) and Venus 
(Sukra). 


The asterisms are believed to be associated with the ritual of the 
manes; Srdddhas performed under various asterisms are said to give 
various fruits. The Mark. P. (33.8ff) has the following information on 
this point. If performed on Krttika it gives heaven; on Rohini, it leads 
to the gain of an issue; on the asterism presided by Soma (i.e. Ilvala) it 
leads to the gain of brilliance; on Ardra, Valour; on Punarvasu, the 
gain of land; on Pusya, nourishment; on Aélesa, the gain of an excellent 
son; on Maghi, excellence in a close relation; on Phalguni, fortune; on 
Uttara, generosity; on Hasta, excellence; on Citra, good form and issue; 
on Svati, gain in commerce; on Visakha, gain of a son; on Anuradha, 
emperorship; on Jyestha, lordship; on Mila, health; on Asadha, success; 
on Uttara Asadha, lack of grief; on Sravana, gain of an auspicious 
world; on Dhanistha, great wealth; on Abhijit, knowledge of the 
Vedas; on Varuna (i.e. on Satabhisa) gain of the essence of health; on 
Prausthapada, herds of sheep; on Uttara Bhadrapada, gain of cattle; on 
Revati, gold; on Aévini (i.e. Agvayuk), gain of horses; and on Bharani, 
gain of long life. 


According to the Brahmdnda P. (II. 3.18.2ff) the following is the 
result of performing the sraddha on the various asterisms. If performed 
on Krttika, the performer enjoys in heaven; on Ardra, he performs 
cruel deeds; on Tisya, he gains nourishment; on Magha he gets exce- 
Hence in his species; on Uttara gains generosity; on Citra, gains a 
handsome son; on Visakha, gains a son, on Jyestha, wins lordship; on 
Parvasadha, he gains a success; on Rohini, gains an issue; on Punarvasi, 
he gains a share in land; on Aélesa, he gains a brave son; on Phalguni, 
fortune; on Hasta, gains chief place in assemblies; on Svati, gains in 
commerce; on Anuradha, he starts a new mission (cakram); on Mila, 
health; on Uttardsadha, freedom from sorrow; on Sravana, excellent 
status; on Varuna (i.e. Satabhisa), gain in medicinal excellence; on 
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Uttara Bhadrapada, gets thousand-fold gain; on Aévini, gains horses; 
on Dhanistha, gains Kingdom and Wealth; on Purva Bhadrapada, gain 
of sheep and goats; on Revati, Wealth in golds and costly things; and 
on Bharani, excellence among good people. 


The asterisms as a whole are conceived as forming the body of 
Visnu. The Vdmana P. (54, the whole chapter) states as follows : 
The Mila is the feet, the two Asadhas (Parva and Uttara) are the two 
thighs; Rohini constitutes the two shanks (jatighe); the two Phalgunis 
(i.e. Parva and Uttara) are the genitals; ASvinis are the knees; Krttika 
is the waist; the two Bhadrapadas (Pirva and Uttara) are the sides; 
Revati is the belly; Anuradha is the chest; Sravisthd (Sravana) the back; 
Viéakha (two stars), the arms; Hasta is the two hands; Punarvasi (two 
stars) are the fingers; Aéglesa are the nails; Jyestha is the neck; Svati the 
teeth; Varuna (i.e. Satabhisa), the chin; Magha the nose; Mrghaégirsa, the 
eyes; Citra the fore-head; Bharani the head; and Ardra the hair. This is 
technically called Naksatrapurusa. There is also another concept of the 
Naksatra-purusa, “Constellation-man’’. The Bhavisya P. (Uttarakhanda 
108.16ff) says that the naksatra-purusa is Janardana, Visnu. The worship 
of the naksatra-purusa is enjoined for gaining beauty of form. The vow 
of this worship is said to start from the month of Caitra, and each day 
upto Magha, a particular constellation is to be worshipped after bath, 
and without taking any food. The deity of the constellation is also to 
be worshipped. At the conjunction of every constellation, brahmanas are 
to be fed. At the end of Magha a golden replica or naksatra-purusa with 
constellations shown at various limbs is to be donated to a brahmana 
(Ib. 31). Similarly the constellations together are said to form the body 
of Siva (Vamana P. 5.38ff.). 


About the taboo as regards the constellations and stars, the 
Brahmavai P. (Il srikrsnakhanda. 75.23) says that one should not look at 
the sky when only one star is visible.® If one happens to see, one should 
meditate on Hari (Visnu) and mutter the name of Narada seven times. 
(see also under “Planets’’; see also vows ‘Naksatrapurusavrata’). 


The circle of asterisms containing fourteen stars is termed also 
Sifisumara (porpoise). The central support thereof is called Dhruva, 
and according to a mythical account Dhruva is the son of Uttanapada. 
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Dhruva revolves along with the planets and causes the sun and the 
moon to revolve (Matsya P. 124.5-6). As he revolves, all move nearer 
to him, like a wheel ([b).6 Dhruva at the centre of the siftsumdra-circle 
is called “full of stars’? (tdrdmayah 126.19°; see also Ib. 20-27 for the 
same concept). Of this circle Uttanapdda is the northern chin; sacrifice 
is said to be its lip; Dharma rests on its head; in the heart (of this 
circle) is Narayana; the Sadhya gods and the two ASvins are at the 
front feet. Varuna and Aryaman are at his western (back) thighs; at 
the genital organ is the year (samvatsara); Mitra is at his rump; at the 
tail are the fire-god, the god Mahendra and the sages Marici and Kasyapa, 
and also Dhruva. Thus Dhruva (the star at the North pole) has been 
noticed as having a very important place. This is attested by the record 
at other purdnasalso. The Brahma P. (24) says that the constellations are 
the body of the god, and it has the form of a Sisumara, at the tail of which 
stands Dhruva (the north pole); and at the Dhruva (stable point) is 
established Bhanu (Ib. 1-6; the description is practically the same as 
from the Matsya P. noted above). According to a belief (Brahmanda P. 
I. 2.23.100) whatever sin a man commits at day is washed away by night 
if he sees the sisumdra (the rest of the description is the same as Matsya P. 
loc. cit.). According to the Visnu P. (IL. 9.1-5) SiSumara in the starry 
body of Visnu, and at its tail is stationed the north pole star, Dhruva. 


There is the famous myth’ about Dhruva. Uttanapada is said to be 
aking, and Dhruva was his queen Suniti. Dhruva practised penance 
for three thousand divine years. Being pleased, Hari (Visnu) gave him 
the status he now has, and he is unmoved. The seven sages (saptarsayah, 
the ursa--major) stand facing him (Agni P. 18.3-5). According to the 
Sk. P. (LV. 19.6ff, the whole chapter) Dhruva was the son of Uttanapada 
and Suniti. He was once insulted by being dragged from the lap of his 
father) by his step-mother Suruci. He then practised penance, was bless- 
ed by the seven sages who gave him the mantra having twelve letters (Om 
namo bhagavate Vasudevdya). He began to mutter the mantra at the place 
called Madhuvana, on the bank of the Yamuna. All the gods were 
afraid that Dhruva might usurp their position; so they tried to frighten 
the child with the help of ghosts and goblins etc. He was unmoved. 
Ultimately Visnu appeared before him and addressed him saying that 
the latter was the support of the sun and of the circle of constellations 
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(Ib. ch. 20 and 21; cf. Matsya P., loc. cit. for the same description). 
The Sk. P. (IV. 42.14°) says that Dhruva is the nose-tip of the god; 
also Visnu P. (I. 11.1ff). 


The myth about the Krttika constellation is associated with the 
account of the birth of Karttikeya from Siva. Agni swallowed the 
semen of Siva (as he disturbed Siva and Parvati in their amour, and the 
former asked Agni to hold his semen). Next day, in the morning the 
wives of six sages (six stars forming the asterism of that name, except 
the wife of Vasistha named Arundhati) went near the fire, cold as the 
morning was. As they warmed themselves, the particles of Siva’s semen 
suddenly entered their pores. When they returned home, their husbands 
knew what had happened and they cursed them to be the Kritikas in the 
sky® (Sk. P. I. 1.27.70ff): They, later abandoned the semen on the 
Himalayas. According to the Sk. P. (1.2.29.208-211), the Krttikas 
ascended to the sky. In the sky they are still visible. 


There is also a myth about the asterism Revati (Mark P. 75.2ff-21). 
Since the son born to the sage Rtavaka on this asterism was of bad 
ways and caused agony to the parents, the sage cursed this asterism to 
falldown. According to another account (Ib. 24ff) from the lustre of 
the Revati asterism a girl was adopted by the sage Pramuiica. This girl 
married king Durgama on the Revati asterism. She later gave birth to 
Raivata Manu (cf. Sk. P. VII.2.17.172-173; for a variant from the 
Sk. P. see under “Holy places’, ‘Revatikunda, where beliefs from the 
Mb. are noted). A child born in the Jast phase of Revati is said to 
cause grief and calamities to its parents. This is illustrated from a story 
of the sage Rtavika. His son caused disease and leprosy to the parents 
(Sk. P. VIL. 2.17.117ff). 


There is a myth about the constellation Mrgasirsa, Once Brahma 
passionately ran after his own daughter,?° in the form of a deer, as she, 
though originally speech, had assumed the form of a female deer. Rudra, 
enraged at this, assumed the form of a hunter and shot an arrow at 
him. Now, from the body of Brahma arose a flame; the same ascended 
to the sky and got established there as the Mrgasirsa. Even now, says 
the Purina, it is seen along with the hunter (Sk. P. III. 1.40.6-15; also 
Ib. VI. 1.199.59). 
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About the constellation Rohini it is said that among all the wives 
(of the moon) Rohini was disliked by all women and was despised by 
her husband. She propitiated the goddess, the killer of the demon Mahisa. 
Thereby she became likable to all (Sk. P. V. 3.108.12). There is a further 
stroke of the account, which obtains in the Brahmavai P. (1 Srikrsna- 
khanda 96.72-75). According to it, once the moon-god sported with the 
constellation Rohini, for quite some time, all day and all night. Due to 
this extra indulgence the constellation Sravana got upset. She placed 
her shadow for the moon and went to her father’s house. Approaching 
her father she settled with him the division, Hence the constellation 
Abhijit came into being. 

The Mila is a bad asterism. There is a tale that on this asterism, 
Malayagandhini, the wife of King Amitrajit of Avanti, gave birth to a 
child. As the ministers and others advised, the child was forsaken 
(Sk. P. IV, 83.23-25; the same tale occurs also Jater, lb. V.2.46.142-143), 


According to the Sk. P. (IV. 15.5ff) the various rasis such as Mega 
etc. were produced from the asterisms, which, in reality, were the 
daughters of Daksa. They had both sexes; hence they were bi-sexual. 
This was because they had performed the penance called purusdyita’ at 
the bank of river Varand. Hence we have also the etymology of the 
word naksatra (‘‘asterism’’). Siva said about these daughters—‘‘The 
penance they have performed was not endured (ma-ksantam) by other 
women; hence they will bear the name Naksatra’”’ (Ib. 12).28 

Certain acts and taboos are associated with various asterisms. On 
the asterism of Citra, Hasta and Sravana, one should avoid oil; and on 
the Visakhas (the Visadkhd is in the dual often, as it comprises two stars) 
and on the Abhijit one should desist from having tonsure; on the Mila, 
Mrga, and the two Bhadrapadas (Uttara and Pirva), one should avoid 
flesh; and one should avoid a woman on the Magha, Krttikas and the 
Uttards (i.e. asterisms having the word wftard in their name) (Vamana P. 
14.50).44 According to the Garuda P. (I. 214.50), a Brahmana-killer, 
wine-drinker, a thief and the spoiler of the preceptor’s bed, and also the 
associates of these get purified by looking at a constellation.” 

According to the Brahmanda P. (I. 2.24.152) to be able to under- 
stand the working of the constellations one should be endowed with the 
following five things:—eye, science, water, writing material and science 
of calculation.1% es 
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(For the ball of asterisms and the placements at various limbs to 
indicate divination see Agni P. 126.1ff; see also Ib. 131.16ff; for auspi- 
cious and inauspicious constellations at House-building see under 
“Constructions’). A conjunction of certain constellations is termed 
Gandanta, and it indicates calamity. Thus, for example it is said that 
the conjunction of each Mila and Jyestha, Magha and Aslesa, and 
Revati and Agvini is bad. A person born on any of these conjunctions 
is miserable and brings misery to persons with whom he stays. He is 
prone to wander away from house. The sameis true of even beasts 
(Sk. P. VIL. 2.17.133-134; for a legend see under ‘Holy places’, ‘Revati- 
Kunda’).!” 

1. Garuda P. 1. 59.16 
afaarawarmagt war yeafaaraan: | 
arf gat wat ta aedtaaar: watiaar: 1 


w 


Ib. 22 
Cfesatat Tat Gear afacsr ATAUTAAA | 
aed sao sa ae AeayET: TAT: Ul 
3. Iravant is the name of a quarter-elephant. Actually all these are quarter- 
elephants. Naga means ‘‘elephant” also. 
4. Agni P.126,27-28 
aka wot ao aR gata 7 
carfaeaa faarear a sau tam Ga: A 
waife geaer fe qeafea a feat oe 
aay zeTeqrfe-arrr: | g7aTay 
5. Brahmavai P. I. 75.23 
THAT FW TAT, WT WaT | 
Sqrageeay BIC EACAT AAT TTS TAT UI 
6. Matsya P. 124.5-6 
Aisa wesaATy FAYATT era fert: | 
sarrITagatsat Herat e_at Fafa i 
ao wT waa warfeet We: aE | 
saga aerariit a aaa 1 
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10. 


lf. 


12. 


The myth does nat occur in Mb. nor the description of Sigumara cakra. 


Dhruva is said to have been given the following mantra by the seven sages- 
Visnu P. 1. 11.54 


fevamigearaaeaaaTshrt 1 
a THT aTgeara Yaatacaarfae I 


Sk. P. 1. 1.21,73-74 
Fad gaa TT: wat aa: TATA: | 
fafa Uaaqg aati Tata aa II 


aqeat afemat fe aq: eawad ofa | 


vafafaeg ver aca: efaat: SAU(7) ATT Ul 
This myth is absent in Mb. though the Krttikas are mentioned—Vana, 230.5; 
ll. 


The myth is of Vedic origin. RV. 1. 71.5; X. 61.5-10 etc. For interpretation 
of this myth see Dange Sadashiv A., Sexual Symbolism from the Vedic Ritual 


Delhi, 1979, pp. 141-160. 


Brahmavai P. 11. 96.72% 
acafaatiaat waa a art AAA | 


Ib. 73 
afafesgan=srar aatsefaufa: eta | 
qHer a wat aeat Ufgwat araar FE Ul 


Ib, 74 


W feafka frat wat A THT aT 1 
alata acat aesta oat atatieae Prat i 


Ib. 75 
awa: feacarara ar wae a faAT THA | 
aaa aa aaaafatertae Fe | 


Actually the word purusdyita devotes a coitus pose, where the woman is up 
and the man down with back to the ground. 
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13. Sk. P. IV. 15.12-13 
a aed fe aticgaaaceanfreay | 
GUSAAPMATATS AT ATA AAA FA 


gealfadaaa =| ata ATTATTAT | 
wadifueaa: Cecafazeat at wfacaia i 


14. Vamana P. 14.50 
faarg set sat a act att faararecafafary aay 
qe ah ower aie atfeersaieaivag 1 


15. Garuda P. 1. 214.50 
aang guetta A TRACT: | 
meat gat faqeara aceahil a Sar: 11 


16. Brahmdnda P. I. 2.24.152 
ag: wea oe wet afd gfafacan: | 
qaqa saat fast satfatofatar i 


17. Sk. P. VIL. 2.17.133-134 
tadl-ahaeaiaeaaraaaraaareday | 
SearqaTarar: Wad WeTed I AaTISy |! 


msat FF Mar ATATAATETAT: | 
fasafta t Fat HS fersoratsfe watHe: 1 


Constructions (temples etc.) : Various types of building and 
constructions are mentioned (for a detailed study the Samardnganasii- 
tradhdra of Bhoja may be consulted). They include Kitagara (an 
apartment on the top of the house; probably a secret place, Kita), 
Caitya (holy place), Sabha (“‘assembly hall’); prakara (defence-“‘wall’”’); 
udyana (garden); vapi (‘‘well’); pratoli (“main street’); niskubha 
(“pleasure-grove’’;, “Sharem’’); mandurd (‘a stable’’); hastiSala (“‘elephant- 
stable’’) and so on (Sk. P. 1. 4.7.13-14). Various types of buildings are 
said to be constructed: by Visvakarman for the gods. Among them is 
mentioned Vandigrha (Sk. P. I. 1,25.3¢4),1 which is a place enough to 
seat or hold many people (according to the com.).* 





There are definite instructions for the construction of palatial 


buildings or chambers and other places. The sacrificial place for gods 


should be built in the eastern quarter (Garuda P.I. 46.13, surejyah 
puratah karyah); in the south-east quarter should be constructed the 
Kitchen-hall (mahanasam); to the eastern quarter of the same there 
should be the seating apartment (sattramandapam); to the north-east 
there should be the apartment of fragrant unguents and flowers (Ib. 14 
gandhapuspagrham); the store-apartment for utensils should be on the 
northern side, and the general store-house to the north-west; on the 
west should be. the place of water, fitted with a wind-mill (Ib. 15, 
Vatayanasamanvitam); to the south-west there should be the place kept for 
faggots and the sacred grass, and for instruments and weapons; to the 
south should be the guest-house, beautiful and endowed with beds, 
foot-stools and other seats, ready with water, fire, light and good 
attendants (16). The structure for gods should be of 64 feet in expanse; 
and in the middle there should be the gods Aryama and others (1b. 19). 
To the one side of the whole living structure there should be the home 
(Ib. 28) (for doors, see under “‘Doors”). According to an account in 


the Garuda P. the Vastu (‘residential building” or “‘nrasdda’’) could be 


catuskona (“four cornered”); there should be twelve doors in it 


(Garuda P. 1. 47.2 dvarani stirya-sankhyaya); and the walls may be as 
many as fortyeight. The various parts of the structures are named 
garbha, tirdhvaksetra (‘‘raised portion’), jarigha (“thigh”) and Sukatighri 
(“parrot-ankle’) (which indicate, respectively, the inner place, the 
basement, the structure on all sides and the top or the roof or the 
terracial structures). The jarighd should be in measure equal to the 
iirdhvaksetra; and from two-fold therefrom the sukdrighri should be 
built. It should be of the expanse of the inner place (Ib. 3).? There is 
the elevated portion rising from the sukdrghri upwards (called ucchraya) 
and it may be of one third or one fifth of the sukdrghri, upto the half 
distance to the top (Ib. 4).4. The top (Sikhara) should be divided into 
four sections; in its three. parts there should be the construction of the 
quadrangular place (vedi); and in the fourth should be built the neck 
connecting the root of the top (Ib. 5; kaztham).° The same text gives 
a variant method of construction. According to it the place of 
construction should be divided equally into. 16 parts. In the middle 
of it the central abode should be prepared; the wall should be equal 
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to twelve-fold of the length (or width) of a section; the ucchraya (raised 
portion) should be equal to the fourth size of the walls; and the 
ucchraya of the top should be double of that of wall-raising; the altar 
of one-fourth of the size of the top; there should be built the pradaksinas 
(Ib. 7-8).6 The nirgama (the exit and the foot-path) should be on all 
the four sides; and it should be one-fifth of the garbha (1b. 9-10).? At 
the front (on the foreground) there should be the frontal pendal 
(mukhamandapah), as if it were the ‘‘foetus-thread” from the inner 
apartment. 


Types : The Garuda P. (loc. cit.) mentions five main arche types of 
structures viz. Vairdja, Puspaka, Kailasa, Malika and Tripistapa 
(Trivistapa) (Ib. 19).§ They are further classified into the following types; 
as follows, each having nine divisions or types : 


(1) Vairdja: Meru, Mandara, Vimana, Bhadraka, Sarvatobhadra (sec 
below for description), Rucaka, Nandana, Nandivardhana and Srivatsa 


(Ib. 22-23). 


(2) Puspaka: Valabhi, grhardja, Salagrha, mandira, vimana, Brahma- 
mandira, bhavana, uttama and Sivikavesma (=‘‘palanquin-house’”’) (24). 


(3) Kaildsa : Valaya (circle) Dundubhi, Padma, Mahapadma (both 
indicating lotus-shape, one small, the other bigger), Mukuli (having a 
lotus-bud type), Usnist (‘‘turbaned”), Saikha (conch), KalaSa and 
Guvayrksa. 


(4) Malika: Gaja (elephant), Vrsabha (Bull), Harsa (swan), 
Garuda (Hawk), Sitha (lion), Bhiimukha, Bhidhara (mountain), Srijaya 
and Prthividhara. 


(5) Tripistapa: Vajra, Cakra, Babhru-Mustika, Vakra, Svastika, 
Khadga, Gada, Srivrksa and Vijaya. 


The Matsya P. (268.28-31ff) gives yet elaborate types, such as 
Meru, Mandara,® Kailasa, Kumbha (jar), Simha, Mrga (deer), Vimdna, 
Cchandaka, Caturasra (‘‘four-angled’”’), Sodasasra _(“‘sixteen-angled’’) 
Vartula (circular), Sarvabhadraka, Simhdsyah (“lion-mouthed’’), Nandana, 
Nandivardhana, Harnsa (swan), Vrsa (bull), Suvarnesa (“lord of gold”), 
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Padmaka (‘‘lotus’; see also Bhavisya P., Brahmakhanda 130.23-37). 
Each of these are described as follows: Meru- has hundred peaks, four 
gates, having the height of sixteen bhiimikds (floors, or storeys). 
Mandara—It has twelve storyes. The Kaildsa has nine storeys. The 
Vimdna and Cchandaka are each endowed with multiple tops and 
fronts (anekasikharadnana). The Nandivardhana has eight storeys. The 
Mandala is in height like the Vrsa, which is two-storeyed; but it is 
devoid of any angles (asravarjitah). The Samudgaka is described as 
anguliputasamsthana (“standing in the finger-space’’), has sixteen angles 
(sodasasra) and is said to be ‘paiicdndaka-vibhisita’ (“decorated with 
five egg-like structures’). The Sarvatobhadra (=Sarvabhadra) has many 
summits (tops), is five-storeyed and is also endowed with a picture- 
gallery. The Padmaka is three-storey-high. The Mrgardja is endowed 
with the candrasdla (“‘moon-apartment”’), and has six storeys. The 
Vrsa is paficandaka (“five-egged’’), has two storeys; and at the centre 
it is four-cubits in measure (garbhe hastacatustayam). The Lion and 
others have shape like the beasts. 


At another place the same Purdna mentions various types of 
pavallions (mandapa). They are: Puspaka, Puspabhadra, Suvrata, Amrta- 
nandana, Kausalya, Buddhi-sankirna, Gaja-bhadra, Jayavaha, Srivatsa, 
Vijaya, Vastukirti, Srutijaya, Yajfiabhadra, Visdla, Suslista, Satrumardana, 
Bhdagapafica, Nandana, Mdnava, Manabhadraka, Sugriva, Harita, Karni- 
kara, Satardhika, Simha, Syamabhadra, Subhadra, in all twentyseven 
(Matsya P. 269.3-6). Five types of pillars are mentioned. They are: 
Rucaka, which is four-angled; Vajra which has eight angles; the Dvivajra 
has sixteen angles; the Pralinaka has thirtytwo angles. The pillar which 
is at the centre iscalled Vrttovrtta. These five are called the “great pillars” 
(mahastambhah); and they should be carved upon with various motifs 
which include a lotus, a creeper, plants, jar, leaves and a mirror 
(Ib. 254.2-4). It is also said that each of the pillars should be eighty 
degrees in width.2° Practically the same types are mentioned by the 
Agni P. (104,11-21); however there arethe additions of Caruka, Nandi- 
vardhamdna, Manika (for the Malika of the Garuda P.). The arrange- 
ment and classification is slightly different. It says that the Vairdja, 
Puspaka, Kailasa, Manika and Trivistapa are stalled on the top of Meru 
(Ib. 12° meru-mirdhani samsthitah). It mentions Meru, Mandara, 
Vimdna, Bhadra, Sarvatobhadra and adds Caruka (cf. Rucaka. of 
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Garuda P. above), Nandivardhamana and Srivatsa that are developed 
upon the Vairaja type (Ib. 14; 154 vairdjanvaya ye ca sam utthitah). In 
the Puspaka type are included Valabhi, Grhardja, Salagrha, Mandira, 
Vigala-Camasa (added), Brahmamandira, Bhuvana, Prabhava, Sibika- 
Vesma (Ib. 16; cf. the divisions at Garuda P. above). In the types of 
Kaildsa, the Agni P. adds Vardhani (and leaves Mukuli); and in the 
place of Guvavrksa it has Kha-\rksa (which appears to be the original). 
It has the Mavika (cf. Malika of the Garuda P.), it mentions Bhiisana 
(in the place of Bhiimukha), Prthivi-jara in the place of Prthividhara, 
Garutman for Garuda; and adds Vrksandyaka. Other types are about 
the same (see below for details of name). 


The types of Prdsada are—(Sk. P. VII. 1.24ff) : The Meru should 
have golden parapet and canopy (Ib. 57 hemaprak4Gra-torana). Others are 
Kesari, Sarvatobhadra, Nandana Nandisdlaka, Nandisa, Mandara, 
Srivrksa, Amrtodbhava (Ib. 37), Indranila, Mahdanila, Bhidhara, Ratna- 
kiitaka (Ib. 59), Vaidiirya, Padmaraga, Mukutojjvala, Airdvata, Raja- 
hamsa, Garuda, Vrsabha, Meru (Ib. 60). The last mentioned is the 
king of Prasadas. The one named Kesari should be pajicdndaka 
(“having five circular egg-like domes). 


About the general characteristics of the palace-structure, the 
Agni P. (loc. cit. \ff) says, if the area is divided into four parts the 
garbha (central apartment) should measure one adri (a kind of measure) 
and the pindikd (a pedestal for the idol) should be one fourth; or if the 
area is divided into five parts the pindikd should be in the middle (Agni P. 
104.2). The garbha may be spacious upto one part (out of five) and 
the pindikd be two parts. The height should be double the actual built 
up area, or double and a quarter, or double and a half or even treble; 
or it may even be half of the entire area (which encloses the structure) 
or one-third thereof (Ib. 5-6).!! There should also be a circular open area 
all round the structure equal toa fourth of the whole built up area 
(Ib. 7 nemih pddena vistirna, prasadasya samantatah); and the defence 
wall should have three parts; and there is the middle portion where the 
(miniature) chariots be placed (rathakans tatra karayet). The top 
(Sikhara) should be four-fold; and comprising two parts thereof there 
should be the sukandsa (“parrot-nose” structure); in the third there 
should be the fire-altar, and (at the fourth) there should be the 
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amalasaraka (vessel-shaped top) with a brim’? (Ib. 11). It is ordained 
that the gates should be at the proper quarters, and never elsewhere (or 
in mid-quarters (Ib. 24 diksu . . na vidiksu). 


Ritual at construction : The ritual for constructing a building is 
recorded as follows : and it is about the same for the construction of a 
temple or even a tank. According to it, ona place where the water 
would run to the east, an altar is to be constructed. It should measure 
four cubits, have four corners and should have four faces (Matsya P. 
58.6 caturhastdm .., caturasrdm caturmukham). A pandal should be 
constructed; and it should have four gates. Round the altar should be 
dug pits one cubit (aratni) in length, and having three girdles (Ib. 7, 
aratnimatras trimekhalah). They should be nine or seven or at least 
five in number. The womb of the altar should bea vitasti (distance 
between the extended thumb and the little finger; about 12 arigulas) in 
depth and six or seven avigulas (fingers) spacious. The gates of the 
pandal are to be prepared from branches of the Aévattha, Udumbara, 
Plaksa and Vata trees. There should also be a sacrificial pole (yapa) 
made from a tree issuing milk, and should be three cubits in height, 
or of the height of the sacrificer (the performer of the ritual). There 
should be 25 priests, ornamented with gold bracelets, ear-rings and 
anklets. The performer should give them as daksiud, a bed (Sayana). 


At a tank construction ritual a golden tortoise, a golden crocodile, 
a silver fish, a silver water-snake (dundubha), a craband afrog in copper, 
and an iron porcupine should be kept ready. They should be established 
at proper places with proper mantras to Varuna. The gods Brahma, 
Visnu, Vinayaka and the goddesses Ambika and Kamala are to be 
established. Jars of water should be placed and they should be 
covered with cloth. The sacrificer should enter the pandal from the 
western gate (i.e. with his face to the east), with the auspicious mantras 
and drum-beats. In (each of) the jars, noted above, earth collected from 
the elephant-stable, horse-stable, from a main road (rathya), from an 
ant-hill, from the confluence of rivers, froma lake and from a cow- 
shelter (gokula) be thrown; also rocand (cow-bile), siddharthaka (mustard 
seeds), sandal and guggulu are to be thrown. By the water from all 
the jars, the image of Varuna is to be bathed. The next morning many 
gifts are to be given. A cow is to be adorned with gold, and she is to 








be made to enter water. She is, later, to be giventoa brahmana 
who is sGmaga (the singer of sdmans). The aquatic creatures in metal, 
mentioned above, are to be placed in a golden plate, which is filled 
with water drawn from important rivers, with curds and whole grains 
(aksata). The cow, mentioned above, should be made to face the north 
and the vessel with all the ‘creatures’ is to be thrown into the water 
of the water-place (Ib. 46). Construction of various Kundas in pandals is 
mentioned. The Sk. P. (VII. 1.23.100-109) informs about various Kundas 
being constructed in the pandals erected by Brahma on special occasion. 
Every pandal is said to be of twenty cubits in measure (Ib. 101° 
vimSahastapramanatah). The ground should be purified with the 
astra (=a mystic word) and sprinkled with paficagavya. It should then 
be covered with leather (cow-hide) and demarcated with astra again 
(Ib. 102°” carmanavagunthyaiva) and pits (i.e. for Kundas) of various 
size should be dug—eight in number in one pandal. They should then 
be smeared with proper paste, and should be hardened (Ib. 103°¢ 
lepanam and vajrakarauam). The demarcations are as follows : quadran- 
gular (Ib. 104 caturasra), like a bow (Kéarmuka), circular (vartulam), 
lotus-shaped (kamdldkrtim). On these, (kundas are to be constructed, 
starting from the east. To the east the Kunda should be quadrangular 
(Ib. 105, catuskonasamdyuktam); to the south-east it should be of the 
shape of the female organ (bhagaGkrti); to the south bow-shaped; to the 
north lotus-shaped; to the north-east of eight-corners (astakonam); and in 
the middle one kunda (no particular shape is mentioned). There should 
be flags and canopies. The trees—to the east Nyagrodha; south- 
Udumbara; west-ASvattha; and the north-Palaga. On these there should 
be flags of the size of a cubit each. 


The results of construction at various months vary. The Matsya P. 
(252.2ff) records them as follows: In Caitra, it generates diseases; in 
Vaigdkha, cattle and gems; in Jyestha, death; in Asadha, attendants and 
gems; §ravana, attendants; Bhadrapada, loss; Aégvina, loss of wife; 
Karttika, wealth and corn; Margaéirsa, food; Pausa, fear from dacoits; 
Magha, gain; Phalguna, gold and sons. 


For the start of the construction of a residence, Aévini, Rohini, 
Mala, the three Uttaris (Uttara Phalguni; Uttara Asadha and Uttara 





Bhadrapada) and the IIvala (Aindvara), Svati, Hasta and Anuradha are 
auspicious (Ib. 6). All the days except, Sunday and Tuesday are auspi- 
cious. First the site is to be examined and then the structure is to be 
built. The sites have been classified according to the four Varnas. The 
white ground which tastes agreeable (madhura) is of the Brahmana 
type; the reddish one with a bitter or unagreeable taste is of the Ksatriya 
type; yellowish, having a pungent taste is of the Vaisya type, and the 
black one having a Kasdya taste is the Sidra type (Ib. 11). 


Clarified butter should be taken, placed in a half-baked earthen 
plate and in it four wicks should be placed and lighted. The wicks 
should face the four quarters (keeping the plate in the middle). Ten lines 
should be drawn with a cord coated with flour (pistena Glodya) and with 
gold (from the south) to the north, and ten (from the west) to the east. 
Thus there will be in all 81 (9x9) houses. This is the whole space for 
the construction. Deities should be worshipped at various places, 
totally thirty-five and ten ([b. 14-27). 


A complex of a square having four buildings (catusSalam) which 
face out the four quarters, and which is endowed with doors and fore- 
terraces (or verandahs, alinda), is called ‘Sarvatobhadra’. (Ib. 253.1-2).13 
The one devoid of the western door is called ‘Nandyavarta’. The one 
devoid of the southern door is ‘Vardhamana’ and the one devoid of the 
eastern gate is called ‘Svastika’ (Ib. 3). The one devoid of the north 
door is the ‘Rucaka’. The one having three halls, and devoid of the 
‘saumya’ (northern), hall (sala) is called ‘Dhanyaka’. The one devoid of 
the eastern hall (building) is ‘Suksetra’; one devoid of the southern 
hall (yamyaya hinam), and also devoid of the western hall, and 
which is hence only dvisdla (having two halls) is called ‘Paksaghna’, 
If the structure has only the southern and the western Sa/ds, it gives 
wealth and corn, if it has the western and the northern Sd/ds, it is béne- 
ficial, and gives sons; if it has the eastern, and the northern Sdids, it 
portends fear from the king and from fire; it also causes destruction of 
the family. If it has the eastern, and the southern and the eastern sd/ds, 
there is fear of premature death and fear of attack from outside. If the 
hearth is in the eastern S/d, it portends death, and for women it portends 
widowhood (Ib.. 3-12) (For the staff, superimposed with various motifs 
at the entrance, or at a tank etc. see under ‘“‘Banner’’). It is said that. at 
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certain points in the structure gems should be fixed. These should be 
won by prowess. This would save the building from lightning and such ~ 
other dangers (Sk. P. II. 2.20.42; see ‘‘Lore’’). 


The Temple : The temple is believed to be the very body of the god 
(Vasudeva in this particular context. Agni P. 61.19ff). Also the whole 
world is said to be the temple. The area of the structure is the earth, 
the opening (Susira) is the sky. The fire isin the form of light. Its touch 
is the element of wind. The stones are for water; sound of bell etc. is 
sound. The complexion of the god is in the colour of the temple, 
his speech is in the thunder-drum (Ib. v. 22). His nose is the sukandsa; 
his head is seen in the anda (egg-like structure=cf. amalasdraka, which 
is a variant structure). The raised seats at the sides are the shoulders; 
the prandlas (water-ejecting half-pipes) are pdyu and upastha (excreta- 
removers), his skin is seen in the white-wash (sudha); mouth is the gate, 
and the idol is the soul.!4 


About service at temples we get the following information (Sk. P. 
I. 1.5.49ff). It is said that those who clean the fore-ground of a Siva- 
temple, attain the heaven of Siva after death. Those who repair a 
broken or dilapidated Siva temple, attain double the fruit of what is 
attained by the above. The degrees of gain rise by the following acts— 
renovation of the temple, may be with bricks or stones (Ib. 56 istakair 
aSman4pi va), building the various storeys for the temple (Ib. 57 pra- 
sadam bahubhiimikam)'5 etc. Even the white-washing of a temple is meri- 
torious (Ib. 58 suddham dhavalitam ye ca kurvanti). It is said that by 
building of a Siva temple an ordinary king becomes an emperor in the 
next birth. The temple may be built of wood, mud or may be carved 
from a rock (Saila) (Ib. 1. 2.11.11ff). Gopura construction is to be stalled 
on a platform (Ib. II. 9.2; see under “Platform” in the context of the 
establishing of an idol of Vasudeva). The cement used for construction 
was called vajralepa and it was very firm—firm like the blue or black 
colour (VI. 123.25).1® It was customary to place certain beads to ward 
off the danger of lightning; and the beads appear to be of a special 
type and not easily available (Ib. II. 2.20.44-45)."” Indradyumna built a 
temple of Visnu at the Jagannatha Ksetra (Puri) and did as said above. 
It is said that he was instructed about the plan of the temple by Narada 
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himselt drawing iton a leat, part by parts (Ib. II. 2.25.1, 2 alekhya 
kramasah patre); and the king took the plan on the ‘leaf’, gave it to his 
architect, named Padmanidhi, who, it is said, was sent by Brahma 
himself (Ib.). 


Among the evil portends the falling of the Kalasa of the temple 
seen in the dream was very bad; it was believed to foretell the destruc- 
tion of the kingdom (Sk. P. IV. 56.17).18 The temple, among other 
things (which are caitya-tree), a cross-road, a preceptor having profi- 
ciency in learning, wreaths, food, drink, utensils and clothes, used by 
or belonging to others, should not be taken or held by the wise 
(Vamana P. 14.52)2° The Sk. P. (VII. 2.1.100-104) mentions temples 
that are termed “‘five-stones (pafica-pasanaka)”, built or endowed with 
“ten stones (dasa-pasdna-saityukta)"’, and of a “hundred stones (satapd- 
sanaka”’). It also mentions a caitya structure that is termed ‘sahasrika’ 
(“built with a thousand stones”?). It was thought inauspicious if the 
banners of flags hoisted on the temples and caityas caught fire all of a 
sudden or if the sky above them gets suddenly dusty (Ib. 217.237)?" 


A typical construction named go-siras (go-Sirsa is a kind of sandal 
acc. to Apte, Dict.; here it may mean a slab of stone) is mentioned by 


the Padma P. (Srstikhanda 56; see under ‘“Cow”’). 


A special mention has to be made regarding the construction of a 
sun-temple, though the particulars, more or less, are the same as noted 
earlier. A detailed description of the construction of the sun-temple 
obtains in the Bhavisya P. (Brahmakhanda 130.17ff; Madhyamakhanda 
10.1ff; 20.9ff). As a general directive it is said that the ground for cons- 
tructing a temple should be ploughed with white bullocks; that for a 
tank with bullocks of any colour, for preparing a garden and for digging 
a well, black-coloured bullocks are mentioned; but the ground that is to 
be used for a sacrifice pertaining to planets should not even be touched 
by bullocks.2! The process of ploughing should be continued for three 
days; and five types of grains of paddy are to be sowed. In the case of a 
temple more varieties of grain are enjoined to be sowed. These are 
technically called ‘seven-grain’ formula (sapta-vrihi-gana). The ‘five-grain’ 
(pafica-vrihi) formula consists of green gram and black gram, sesame 
and corn, and syamaka. If masira and kalaya are added, there will be 
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the. ‘seven-grain’ formula. It is also enjoined that, after ploughing is 
done and the grains are sown, gold-dust (Ib. Madhyamakhanda 10.7 
suvarna-mrttika) should be sprinkled in the central place. A human- 
figure should be prepared from wood and threads and it should be 
placed on this spot. Twigs of a milk-oozing tree should be burnt along 
with sesamum-oil or with that from saffron (Ib. 8-9). A bali- offering to 
the deity of the place (vastu bali) should be offeredi Then the construc- 
tion should start (Ib. 1-9). 


About the construction of a sun-temple, the Bhavisya P. gives the 
following ratio. The usual] temple should be 64 steps in all:sides, witha 
central gate. The various words indicative of height and spread are— 
(1) Vistara (the spread)—It should be such that the Samunnati (the 
height) should be its double. The ucchrdya (raised base) and the Kati 
(structure on the base) should be of equal measurement; and thé 
ucchraya should be 1/3 of the height. The garbha (interior shrine) 
should be half of the vistdra. The gate of the inner shrine should be 1/4 
in width of the area of the garbha; and should be half of it in height. 
There also should be the branch of the Udumbara tree at the gate, and 
it should be 1/4 in height of the ucchrdya (Ib. 130. 17-20).2* It is 
further enjoined that in the quarter of the branch of the udumbara, there 
should be placed two attendants (pratihdrau). Other things to be placed 
near and at both the sides of the gate are the Srivrksa (i.e. the Bilva- 
tree), with a cluster of birds shown on its branches, and a mountain at 
the back (Ib. 22 Sailamangalya-vihagah), also auspicious jars decorated 
with auspicious (svastikaih) signs. About the idol of the sun-god, ti is 
said that it should comprise three parts; two parts should be the idol itself, 
while the third should be the pedestal (pindika). This Purana mentions 
twenty types of structures called prasdda most of which are about the 
same as noted earlier (Ib. 24-26); and they are briefly described. For the 
‘Samudgaka’ of the Matsya P. (noted earlier) it mentions Samudraka 
(1b. 24). Other structures noted by this Purana are Catuskona, Astakona 
and Sodasakona (i.e. four-cornered, eight-cornered and sixteen-cornered). 
The Sarvatobhadra, according to this text, is endowed with four gates 
and has many tops (Ib. 34 dvdrairyuktas caturbhir bahusikharo bhavati 
sarvatobhadrah), There is also mentioned the top-apartment (for the 
pigeons to sit) for the places (Ib. 37 KapotapGliniyuktam).. The Brahmavai 
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PT Srikrsnakhanda 104.6ff) describes the city of Dvaraka being 
protected with seven parapet walls and moats and Sarvatobhadra cons- 
tructions (Ib. 9). The panels of the gates are said to be endowed with 
hard bolts and nails (Ib. 19 Kap4taih Kathinair divyair argald-kilakair 
yutdm). At another place in the same text (Ib. 103.24ff) we have descrip- 
tion of the city of Dvaraka ordered to be built by Krsna. Visvakarman 
is the builder. The sibira (camp for soldiers) is said to be surrounded by 
the moat, with a huge gate called ‘Simha-dvdra’ (Lion-gate). The court- 
yard of the camp is open and is described as candravedha (open to 
moon-light) and the abode of Vasudeva is described as sarvatobhadra 
(Ib. 26.27). It is said, generally, that while constructing a prdsdda or 
any other auspicious structure, bones or hair should be avoided, as there 
things are inauspicious. The place may be discarded. But if one finds a 
bone of an elephant or a horse, or of a boar, it is an auspicious sign 
(Ib. 54; for inauspicious things see Ib. 55-73).* In the Sibira there 
should be the Tulasi-plant (Ib. v. 63 sibirabhyantare bhadra sthapita 
tulasi nrndm). In the Sibira area (cantonment) even regular houses are 
mentioned to be constructed. A house of this place is to be not more 
than 16 cubits, and the parapet wall should not be over 20 cubits in 
height (Ib. 66-67).24 At another place, in the description of the palace 
of Radha, it is mentioned that there were many wall-pictures, and there 
were pictures on the door-panels (Ib. 92.47-52). The reciter of the 
Purana text had a special seat in the temple. The Sk. P. (VII. 1.3.12-17) 
describes it as follows: It was of the sarvatobhadra type. It was deco- 
rated by Simha-dvdras (doors having licn-faces), and with beautiful 
canopies. It was of the hue of pure pearls, and had tops and a parapet. 
There used to be the images of Nandi, Mahakala and the door-guards 
carved on it (its parapets). It was beautified with flags, umbrellas and 
pieces of canopy (Ib. 14, vitdna-cchatakandaih) from which wreaths 
used to dangle (muktd-dama-pralambitaih). It was also endowed with 
bells, c@maras and mirrors (Ib. 15). At the gates (entrances) were placed 
jars decorated with garlands and leaves of various types; there used to 
be also svastika-marks and various designs (Ib. 16° svastikaih patr dvaly- 
ddyaih). 


About the construction of a city and the villages, forts etc. some 
information obtains from the Vayu P. (Puirvakhanda 8.106-117). It says 
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that a circular or an elongated city is not good. It should be square 
(caturasram). About six miles (yojanam) from a nagara should be the 
village (Khefa), and from the village (Khefa) the smaller village (grama) 
should be three miles. The outside path should be broad equal to twenty 
bows; the grdma-marga should also be about the same width. The royal 
path should be ten bows wide. The by-roads (Sakhda-rathyd) should be 
four-bows in width. (For Omen at construction see under ‘‘Omens”). 


1. Sk. P. 1. 1.25.3¢4 
ahs Wala a ada FaaTy aA | 


ie) 


The dictionary does not have this word. The com. adds “‘baithak” as in 


Marathi; also att.sts fqqaaet AeaAsy as names of certain places. cf. Fey; 
ast Com. Khemraj Krishnadas, Venkatesvara Press. 


3. Garuda P. J. 47.3 
Haars asa aged fag wad | 
mifaearefasdtat yarfeees fadlat 


ay (see below)=middle four houses out of sixteen in all. 


4. Ib. 4 

afaara siea: TAIT aT Ga: | 

frineg qareres year: RATS: 1 

for faa see below. 
5. The kantha is the bud-like finis of the top, which is the end of the Kalasa. 
6. Ib, 7-8 

aimgrafaat fata aera ofeerat | 

aaaarta fadttgesra: carer ara: 


faye: frateort frgestares ATA: | 
frawuder aret fatareg wafer: 1 


The Pradaksinas appear to be miniature idols etc. round the Sikhara; mark 
the plural. 


Re 
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ae 


10. 


ll. 


12. 


13. 


Ib. 9-10 
age gar sat faatAeg aay ga: | 
TTA ayer WANT fewer: 
wre aétear gy faite weatega: 
The faitq appears to be at the Sikhara as also on the ground round the 


structure, 


Ib. 19 
aT: GerareaaT FATaT arfrsTeT: | 
faft (fa) vedea TSsa sTaTAT: TAA: 


These two are the names of mountains. Mandara was mythically used as a 
churnrod at the amptamanthana (Mb. Adi. 1.17) and Meru is the fabulous 
mountain ‘the centre of the earth’. The Hindu temples in Bali are also called 
by this name—see J. Ph. Vogel, The Indian Serpent Lore, London, 1926, p. 284. 


Matsya P,254,4°4 
TAA AAT HEATATTTSLTAT: | 


Ib. 2 
ater Tat eae | 
Agni P. 104.5-6 


Tait aria faedtit areata fafisar | 
farareafaget atsit aarefegerisft ar 1 


aatdierm arsit farm: aafagega: | 
amifaeraaa faa aafrawad 
The amalasdraka appears to bea vessel in shape like an amalaka or amala. 


(Emblica officinalis. gaertn). Structures having this top obtain at various 
places. cf. at Pattadaka] in Karnatak and elsewhere. 


Matsya P.252.1°4 
AGAASs F at: afeaed: TaATTTAT | 


Ib. 20» 
AAT Teac Ya TaTITAT | 
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16. 


Tb. 2°49 

ofsanAgitela FT Araad: TaeTT 1 

1b. 3 

aang gf adaagaeay | 
qdarefadrag cafeaal are fear 1 

Agni P. 61,25 

ye att waaeq sfsar sla saT 1 
asorfaa fafvsst fafg vata a carafar 
and 26¢4 


ue va gfe areremareaa afer: u 


This explains the building of lofty and many quartered temples by kings and 
rich men in historical times, and even today. 


cf. Sk. P. VI. 123.25 
amare Aer artyt Bea 7 | 
wat weed AaTaT AlerertateTar 


About the King Indradyumina it is said- 
Ib. II. 2.20,.44¢4 


aastacet fafra Heat T TTATA: 1 
Tb. 45 ' 
asroratteda hearers aafaay | 
frevarety avarfe faraea Trearheay 


Sk. P. IV. 56.17 
dqrarqea HAT araat shfera: TAT | 
fet: aferdita usaamt afacas 1 


Vamana P. 14.52 

aad seae aged faarfas aft qe safety | 
Arearaqad aaaria aerat arequateahs fe sete qe: 
Sk. P. VIL, 2.17.237% 

eae saafer TAT TA walt FATT | 
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21. 


23, 


24. 


Bhavisya P. Madhyama 10.1-3 
aaasad ata faat scat sat fee 1 
weds Wet gSsqetda BT Ja: 1 


aTetcaar | ardeastaraste «= yPaara 
aaa at uta: aaee aA I 


ar ufaggarara art areefa eTaT 1 
aaa Fogg: | RaTraTT TT 1 
Bhavisya P. Brahma 130.18-20 

a faearet wacea fagur aagala: | 
Seal adiaisa tr aeat afetaT 
facaruat waaaat Paearatear: Tara: | 
wineiafedior att fegryfeear 1 


Sess at aat agEsFae | 


The Udumbari may be an actual panel made from that tree, or it may be a 
design on a wooden panel. The branch of this tree was used as the main 


support at vedic sacrificial pandal also; cf. Sat. Br. UW. 6.1.1ff. 
Brahmayai P. I. Srikrgna, 103.54-56 

waraafes =o guqneaat aaa FI 

FAUNAS ATA FTA TATTABIPLATA I 

7 quveryomeaah Fa | 

arnt aunt a aéearat warafe u 

HRETT PTAA ATATUITTAAHA | 

weer aah adata ZAAaA | 

Tb. 66¢4-678> 

wer Tiss ta Hates Tet 


veF faafaecaea: arHlt +F YAAeA | 


Cord (sacred) : The sacred cord (siitra) including the one known as 
the yajfiopavitam (Hindi-janevu) or a cord used at any religious ritual 
has been a thing of reverence. It is placed in belief on the same footing 
as the sacred darbha grass; and it is said that any ritual devoid of these 
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two is useless and belongs to demons (Kérma P. II. 18.51).1 Actually one 
of the purposes of the cord is its representing the cloth as is clear from 
its being offered to the manes (Brahmduda P. II. 3.11.55% vastrartham 
stitram evaca). The sacred cord is worn generally on the left shoulder 
dangling under the right arm-pit; in the rituals of the manes it is the 
opposite way. One of the cords is known as graiveyaka, “Worn in the 
neck” (grivd, ‘‘neck”’); and there is a tale about it. It is said that in 
ancient times when the gods and the demons were warring among them- 
selves, the gods went to seek protection of Visnu. The latter gave them 
a banner and a graiveyaka. With the help of these two the gods could 
defeat the demons (Garuda P. I. 43.1-3). The cord mentioned here as 
graiveyaka was not the sacred yajfiopavita. Likewise, cords to be worn 
round the neck or tied to the wrist are common. It is said that such a 
cord could be worn with a mantra at the vow of Ananta (Agni P. 
192.10).? 


In one of the rites (Agni P. 83.45-47) associated with the consecra- 
tion for renunciation (nirvana) a sacred cord is enjoined to be placed 
on the shoulder of the initiate, who is made to sit facing the preceptor. 
This was to ward off the effects of any sin since forgotten (Ib. 45° 
vismyrtdgha-pramosaya). He was also caused to offer to the fire with the 
miila (position of the fingers). In the case of the male-initiate the cord 
is to be placed in the hollow of the saucer, while in the case of a woman 
initiate it should be kept in a vessel called pranita (pranita?);> with the 
‘hrdastra-sampufa’ position (taking it to the heart) the preceptor should 
worship it by his heart (meditating upon it); it should, then, be conse- 
crated with the Siva mantra and purified with the ‘sampdta’ way (Ib. 47° 
krtva sampatasodhitam). It should, then be placed under the auspicious 
jar. The siitra (cord) is considered as the susumnd (the ray of the sun 
that is believed to give light to the moon), in the case of the initiate 
who .is made to sit by the preceptor on his left side (Ib. earlier, 6 tat 
siitram susumnditi vibhavitam). 


The cord is mentioned to be used as an auspicious protective device, 
as could be noted from certain examples noted above (cf. neck-band= 
8raiveya, or the wrist-band). It is said that a lamp (a wick in a flour- 
lamp) should be gifted away at the Vydsa-tirtha (Matsya P. 190.40°). 
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The custom of surrounding a Siva temple, or a /iiga or the sacred area 
with a-cord obtains. One who does this, symbolically surrounds the 
whole earth (Sk. P. V. 3.172.59-61).* 


The Padma P. (Adikbanda 18.40) mentions a practice of tying a 
cord round the image of a deity, along with the pedestal. It also 
mentions a ritual of presenting a cord to Krsna Vasudeva on the 12th 
bright of Sravana, when the sun is in the capricorn. The cord may be 
made from gold, silver or copper, or even sacred grass like KuSa, Kasa, 
or even from cotton; it should be triple and should be offered to the 
preceptor, ora worthy brahmana, in the morning, after bath, at the 
time just after the cows are milked (Ib. Uttarakhanda 57.35-43). The 
Bhavisya P. (Uttarakhanda 137.1-22) mentions the tying of the ‘protec- 
tive cord’ (raksd-bandhana) on the full-moon-day in the month of 
Sravana (the practice is current even today). A legend associated with 
this ritual says that because Saci, Indra’s wife, had tied the 
raksdbandhana to the hand of Indra, the latter could defeat the 
demons. This rite is said to be performed in the afternoon. 
Small bundles of whole grains and mustard-seeds should be 
tied with gold-pieces by means of multi-coloured strips of 
cotton-cloth or by means of silken strips. They should be adorned 
with dirva (for the pacification of evils). These threads are to be placed 
on a vessel or a plate. In the royal palace the king should be made to 
sit on a special stool placed on a square in a special room, well-plas- 
tered. He should be surrounded by courtesans, who should tie the said 
threads to his hand.® The cord was used for measurement at the cons- 
truction of altars or buildings. The cord should be stretched first to the 
north-eastern quarter and the pole should be fixed in the south-eastern 
quarter (of the area of construction) (Matsya P. 255.11). It is said that, 
when the cord is being stretched, if a dog or a jackal crosses astride 
it, it is like a thorn and is inauspicious; it is also inauspicious if a 
donkey yells (Ib. 19). If the cord gets cut, it indicates death; and if 
the peg attached to it (for measurement) turns up-side-down, there is 
indication of a disease (Ibid. 21). 





For sorcery a blue (or black, nila) cord is mentioned. An idol of 
the enemy is enjoined to be prepared with powdered charcoal from a 
funeral pyre. Blue cords should be inserted through its stomach. The 
enemy gets destroyed (Agni P. 313.14).’ 


In funeral rites, three sticks tied with a cord are to be placed with 
milk in an unbaked vessel at cross-roads (Garuda P. II. 24.13). 


The pavitraka (the purificatory circular cord) to be placed on the 
idols of gods may be prepared from gold, silver, wool, silk or even 
cepper. The cord should be cut and fashioned by a brahmana woman; 
and if such one is not available any consecrated cord be used. The 
length of such a cord may be upto the knees, thighs or the navel pit. 
The Vanamald (a special wreath) is as long as the feet and is said to be 
prepared from one thousand and eight (flowers). The cords meant for 
preceptors, parents etc. are said to be upto the navel-pit (Agni P. 33.4ff). 
According to the Garuda P. (I. 43.6ff) which mentions some of the 
points noted above, the cord, to be prepared by a brahmana woman, 
should be triple three indicative of the three arche characteristics (sativa, 
rajas and tamas, Vv. 9 triguuam trigunitkrtam which may indicate the 
number of deities mentioned below). In its threads the gods Siva, Soma 
(Moon), Agni (Fire), Brahma, Sun, Serpent, Ganega (the destroyer of 
calamities) and Visnu are said to abide, along with the mystic letter Om 
(Ib. vv. 9-10). The gods in the triple cord are also said to be only three 
—Brahmia. Visnu and Siva (Ib.). A cord as long as sixty-four thumbs is 
the best; the middle type is of half the length; and half of that is of 
the smallest type (Ib. 11-12). At suitable points there are said to be 
knots arranged on the cord (Ib. 13). The ritual for placing the cord on 
the idol is prescribed on a specific month. In the case of Siva the 
months are Asadha, Sravana, Bhadrapada or Magha (Garuda P. I. 42.2). 
The Agni P. (33.5-9) states that the cord may be two-fold or triple, and 
it should be fastened or worn with the muttering of the Visnu mantra 
in the Gayatri metre (namo nardyandya vidmahe, yasudevaya dhimahi, 
tanno visnuh pracodayat; for further details Ib. 11-42). The pavitraka 
(purifying thread) is believed to have been produced from the lustre of 
Visnu and is said to be the destroyer of all sins (Ib. 35.8-11; see also 
under “Knots’’). ; 








Kirma P. 11.18.51 


fart cao gene fart TaN aT TA: 1 
Ves Tea AAAS SIT 1 


Agni P. 192.10 
ara qafaara aa agar x Aha | 
Tah RCAT WY] AT AAATATH SA | 


Pranita (not pranita) were waters placed in a jar at Vedic sacrifices; they were 
considered women in respect of Agni, the male; cf Sat. Br. 1. 1.1.3f. 

Sk. P.V.3.172.59-61 

aan seeqeatanaay faanfacy 1 

aaa frafat a cer gern AN 1 

Wags SAT TAM FTAA | 

METH UTNAS: ATT FGIT 1 


afar St waa THAAAHTAAT 1 


Padma. Adi 18.40 

qa setrag deaf ta aafewz | 
MSI AAA Bret AAT RAeATT A: A 
Bhavisya P, Uttarakhanda, 137.14-18 
TASTTTATAT Lartetfast: WAT: | 
arereqad: wed: faarisaafean: 1 
acalafas: arta: alaat aaafad: 1 
fafaaatafaar: earagraamf 


arat yeaa aaa et: FTARISH: | 
qaianifaafed: aaageEddst 


safer et agentafe aa qeq | 
amtafastara arater: agtifed: TIET 1 





G2 
(vey 
bo 





award afga: avames: gafadiere: 1 
weataeg: Ba: wifaeafaat ate 11 


7. Agni P. 313.14 
frargreficeta aft eareat g dea a | 
farcaiet Haqtaeer dead WAT 


Corn (grain) : Corn and grains figure in various rituals. Various . 


grains are mentioned (Sk. P. VII. 1.20.16-64)—Vrihi, Yava, Wheat, Anu, 
Tila, Priyangu, Koviddra (Kodo), Koradtisa, Tinaka, Masa (black gram), 
Mudga (green gram), Masiira, Nispdva, Kulattha, Adhakya, Canaka. 
These are called ‘Kara’. The parched grain (more especially the parched 
rice, /@jah) is also mentioned. It is said that prior to the start of one’s 
daily duties one should touch, among other things, the /ajas (Vamana P. 
14.36). Likewise one should touch the whole grains (aksatani) (Ib.). 
After the funeral, for purification, one is ordained to throw the whole 
grains in the fire and bite the margosa-leaves (Agni P. 157.38). When 
king Indradyumna went to the mountain called Niladri he saw there the 
brahmanas, who threw /djas with flowers before him and sang mantras 
(Sk. P. II. 2.11.50-51).. Not only rice, but other grains are also auspi- 
cious. They are barley, wheat, sesame, green gram, and black gram. 
When they are consecrated by the offerings, they are dear to Visnu 
(Vamana P. 68.21).+ 


The gift of the sprouts of grains on important occasions is 
ordained. Thus, at the ritual associated with the “‘great altar’ mahdvedi- 
mahotsava) at the chariot-fair (ratha-ydtra) at the Jagannatha Ksetra 
(Puri), such a gift is enjoined in the pandal or at a side of the festival 
place (Sk. P. II. 2.33.25).? Likewise at the festival of “auspicious bath” 
of Visnu at the same place sprouts are to be placed on the north-eastern 
quarter on the eleventh day of the month of Asadha and Karttika 
(IL. 2.41.2). An auspicious place was decorated with seven types of 
corn-seeds sprouted up and placed in a bamboo basket (Sk. P. VII. 
1.166.87 virtidhaih saptadhdnyaisca vamSa-patra-prakalpitaih). Also on the 
day previous to the Sankranti, fresh rice was to be crushed and placed 
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on the east in the temple of Visnu (Sk. P. II. 2.42.6). In connection with 
the worship of the goddess Sitali one is asked to pound the masiira-grain 
(Sk. P. V. 1.12.3). 


At the time of a solar eclipse, it is said, barley-grains of gold 
should be held on head and a bath is to be taken at the Bhrgu-Kserra. 
This is equal to taking bath at the Kurujangala (Sk. P. V. 3.182.44-45). 


One interesting aspect of the gift of grain (dha@nya) is the meruddna 
(“‘mountain-gift”), which comprises the gift of grain heaped up to 
represent a mountain. The dhadnyameru may be of five Ahdras (a measure 
equal to drona) or of one khara, There should be three summits to the 
‘merw made of gold (Agni P. 212.30; also see Ib. 210.6). According to 
the Sk. P. (VIL. 25.5) in the month of Karttika Visnu was to be propi- 
tiated by the offerings of seven ‘mountains’ prepared from seven types 
of corn, along with a lamp. Even in the instance of other gifts, whole 
grains are mentioned to be held in the right hand. Thus, it is said that 
when Bali: wanted to gift the earth to Vamana, he held whole grains and 
sacred grass in his right hand (Sk. P. VII. 2.18.242). 


Use of grain or flour is seen in sorcery. If a king is to be controlled, 
it is said, that a Brahmana should prepare the image of the king with 
whole rice-grains; then it should be offered in thousand bits in the fire 
(Agni P. 260.8-9).2 On the Mahanavami day (Aésvina, bright half, ninth 
day; the day prior to the great festival of Dasara or Vijaya Dasami) 
the king is ordained to offer a consecrated bali-offering to the goddess 
Nirrti, with the chants of the mahakausika mantras (see under 
““Mantras”’). The king should take bath before the image of Sakra 
(Indra), made out of dough. He should smash the bali with his sword 
and should offer it to Skanda and Visékha (Garuda P. 1. 134.1-2). In 
this connection it may be noted that various gifts of beasts and other 
objects prepared from dough are enjoined to be given round the year, 
starting from the month of Margasirsa. The Agni P. (212.2-4) says that 
a horse and a lotus made from the dough should be given in the month 
of Margasirsa, whereby the donor will reach the domain of the sun 
after death (both these things are solar symbols). An elephant 
made from dough should be donated in Pausa. In Magha a chariot 





drawn by a horse should be given, and in Phalguna a bull made from 
dough be given. For gaining victory in battle it is enjoined that the king 
should get prepared glossy fat dough images of important persons and 
elephants and horses belonging to the enemy; cut them with a dagger, 
dip them in mustard oil and offer their parts in the fire (Ib. 21-24). 


The Sk. P. (VI. 252.19-29) records various beliefs regarding barley. 
It says that Indra stays in barley.5 It is said that paddy (Sd/i), green 
gram and sugar-cane were produced from the drops of nectar that 
dropped from the sun’s mouth as he drank it (Matsya P. 76.13); and 
from the perspiration of Visnu’s body, as he smote the demon Madhu, 


were produced the sesame, the sacred grass and the black gram 
(Ib. 86.4). 


The Agni P. (95.60-61) states that the following grains get the term 
astavrihi: wheat, sesame, black gram, green gram, barley, nivdra, 
Syamaka, and the Vrihis (rice). It stipulates the following corns and 
food prepared from them in any vow: Sydmdaka, nivara, and wheat 
(175.15). 


The Garuda P. (1.169) records the medicinal value of various 
corns : rakta-Sali (reddish rice)—removes the three faults (i.e. kapha, 
ydta and pitta); it also pacifices thirst and reduces fat (Ib. 1). The 
mahasali (a kind of large and sweet-smelling rice; cf. Delhi-rice) intcrea- 
ses sexual desire (vrsyam); the Kalama (a kind of rice, which is sown in 
May-June and reaped in December-January) cures bile-troubles and 
phlegmatic humour (Ib. 2%»), The Sita (a kind of reed, or reed-corn) 
cures from the tridosa (kapha-vGta-pitta); the white type of rice also does 
the same (Ib. 2°).§ The syamdaka is coarse in appearance, and in medi- 
cinal value it is Sosana (drying, or drawing) and vdrala (causing gout), 
but it is the cure for bile and phlegmatic disorder ({b. 3). The same are 
the propetties of priyarigu, nivdra and koradiisa=kodrava; kodo in Hindi) 
(Ib.). The barley is cold generally, and is the remover of phlegm and 
bile (Ib. 49>), Large wheat (guruh godhiimah) is delicious, promoter of 
sexual desire (vrsyah), delicious and destroyer of Vata (gout, or gastric 
disorder) (Ib. 4¢4), The green gram (mudga) cures from cough, bile and 
asra (dripping eyes); it is astringent (Kasdya), sweet and small in size 
(Ib. 58>). The black gram (mdsa) gives great strength, promotes sexual 
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desire (vrsyah), and also remove bile and phlegm; but the variety called 
rdjamasa (“royal gram”) does not promote sexual desire, removes gas 
trouble (anilarti-nut) (Ib. 8%»). The Kulattha cures from restrained 
breathing, hiccups, phlegm (kapha), gulma (chronic spleen enlargement) 
and gases (Ib. 6°), The makustaka (a kind of rice or kidney-bean) 
drives away fever, raktapitta (derangement of blood produced by bile), 
it is cool in value and a grahi (astringent) (Ib. 7*>), The ordinary gram 
destroys phlegm, bile and also manliness and blood (if taken in huge 
quantities); it is also vatala (causing gout, and gases) ({b. 7°"). The 
mastira is cool of value, tasty (sweet, madhura) samgrahi (arrester of 
motion; astringent), and the destroyer of phlegm and bile. The Kaldya 
(Vatana in Marathi; Kabuli cana in Hindi) has all the above properties, 
but it is non-vdtala (Ib. 8). The soup from barley, pepper and Kulattha 
is good for the throat, and it cures the gas-trouble; that from green 
gram and the dmalaka is astringent (grahi), and is a cure for phlegm and 
bile (Ib. 60). For the increase of the produce of corn, it is enjoined 
that a special type of incense be burnt in the midst of grain-heaps. This 
incense is to be produced thus. Peacock-feathers and seven hair of a 
goat are to be soaked in castor-oil and are to be burnt in the grain-store 
at the evening time (Bhavisya P. Madhyamakhanda 10.79-80).” 


1, Vamana P. 68.21 
afaqt depart 3 g aaTtqaATay: | 
faaryaarant arat avers frar et: 


tr 


Sk. P. UL. 2.33.254> 

Hsy Va aT THAMHUITT | 

also Ib. IL. 3(b).7 

carer sada TATE HTITT | 

This refers to the 11th bright of Karttika in connection with Visnu's bath. 
3. Agni P. 260.8 

aaatfenad aeat ua: sfaata fest: 

ASIAN FEAT WAT TMATT AIT | 


4. Agni P. 261.21-24 
areaaTEaTy Hatq ae: fesaary] TATA | 
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qeplarafet = oFaTAeaTeeTAT 
afearaty frcenaury ATH ATT: 1 


aPal MRATTaT ATTA AAafaT | 
HAT ATTA] AIT AAT: 11 
The mantra is RV VII. 32.22 


TAHA TI: HT FAH ATA TATA | 


5. Sk. P. VI, 252.19-20 
Herat saateara feat wafed Wa: | 
aaa aad Gee ats CTT TAT N 
aaeg Tia gata saat aaAAAA ul 
ef. gegarq for cold-fever 


6. Garuda P.1. 169.2°¢ 
silat qefeaatoea: raat aTafser: | 
Probably affq indicates a variety of rice, or is an epithet of THz; it is ‘cold’ 


by value. 


7. Bhavisya P. Madhyama 10.79 
zarat areamed areaqhart AAT | 
HACIAHTATs SorTeTAThT AT FI 


Tb. 808 
uistaaaat eared FATITA | 


Cosmic Vision : An interesting motif is a typical vision of the 
cosmos in the body or any part of the body of a deity or a great 
person, who generally stands for the preceptor, and imparts unique 
knowledge or a new Mantra; sometimes this person suddenly takes a 
huge form and resumes his old form. The cosmic vision, being, indi- 
cative of a new experience, also symbolizes the truth that the preceptor 
or the deity contains everything in the cosmos.’ The Kurma P. (I. 9.7ff) 
has it, that once Narayana was sleeping on his serpent-bed (he was 
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Sesa-Sayin). Slowly the cosmic lotus came out of his belly; and it was 
the most exquisite production being the very essence of the three worlds. 
The background of the tale is as follows: As Narayana was sleeping, 
the god Hiranyagarbha? (Brahma here) came along and boasted that 
everything was in himself and nowhere else. Hearing this Visnu Nara- 
yana entered Brahma’s abdomen and saw the whole universe therein. 
He then came out of the mouth of Brahma, and asked the latter, in 
turn, to enter his body. Brahma entered Visnu’s body; but could find 
no end nor a way to get out. So he finally came out of the navel seeing 
the opening there. Now Visnu regarded Brahma as his son. Later on 
it is said that Brahma entered Visnu’s body; and in this condition 
Brahma himself came to be called Narayana as he slept in the primeval 
waters to create the universe (Ib. 10.10°? brahmda narayanakhyo’ sau 
susvapa salile-tada). 


According to the Siva P. (II. 39.31ff, Satikhanda) Visnu showed his 
cosmic form at the god-demon fight, to Dadhici (see under Visnu). 
Instantly he assumed the cosmic form (Ib. 31° visvamiirtirabhiit). In his 
body Dadhichi saw thousands of gods and creatures, and crores of 
various other creatures. Then the sage also showed his own cosmic 
form, and in his body all things in the universe (Ib. 37). Sukra sees in 
the belly of Siva, who had earlier swallowed him in anger, all things in 
the universe, and even the war of the gods and demons (Siva P. IL. 
48.37-38; for the same account, Sk. P. LV. 16.41ff). Sometimes the 
laughter of the deity is the cause of the cosmic vision for the other 
party. In one account the earth is said to ask the god (Visnu in the 
form of the boar) how she should worship him. He laughs, and the 
earth sees the whole universe in his side (Vardha P. I. 15-18 hasatas 
tasya kuksau etc.). Once, it is said, the demon-chief Mahisa sent his 
messenger Vidyutprabha to the goddess with the proposal of marriage. 
When the messenger arrived and delivered the proposal, the goddess 
laughed; and the messenger saw the whole universe in her belly (Kuksau) 
(Ib. 95.21-22). The same motif is seen in the tale of Visnu, the Vamana 
(short one), who asked alms from the demon-king Bali. As soon as 
Bali poured water on the hands of the Vamana to complete the ritual of 
alms-giving, Visnu assumed the huge cosmic form (Matsya P, 245.52). 
At the Vamana P. (65.20-27) in the same context it is said that at his 
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feet was the earth; all gods were at the waist, the Maruts at the head, 
at the generative organ the god Manmatha (Kama), at the testicles 
Prajapati, at the mouth Agni and the brahmanas, at the tongue 
Sarasvati; in the bellys the seven seas. The motif of the cosmic vision 
has another aspect that the whole universe is a mysterious personal god,° 
and that his various limbs are formed by other gods, or elements. Siva 
is praised by the gods as follows: “The sky is your head; in your eyes 
are the sun and the moon; your breath is the wind; the lustre in you is 
the fire-god; your arms are the quarters; your thighs are the mountains 
and the earth is your feet” (Sk. P. V. 2.16.19-20; cf. also Sk. P. 1. 2.22. 
6-12, where the region of Patdla is said to be at the foot and Rasiatala 
at the back-foot, pdrsui). According to an account at the Skanda P. 
(V, 3.193.7ff) the sage Nardyana laughed loudly, after producing Urvasi 
from his thigh. From his laughter was produced the whole world. In his 
navel was Brahma, in ears the two Asvins, in eye-brows Hara (Siva), 
in arms the guardians of the quarters, in nose the wind, in eyes the 
sun-moon, in tongue Sarasvati, in feet the earth, in stomach the three 
worlds, in the body-hair the groups of gods, and in the lines of the feet 
the Vidyddharas (Ib. 24ff). At the Garuda P. (I. 2.21-23). Visnu is 
similarly praised—‘‘whose mouth is fire, head the sky, the navel (Kham) 
the sun, feet the earth, ¢yes the sun-moon; the three worlds are in his 
stomach, the ends of the worlds are his arms, breath the wind; in his 
hair are the clouds, in his body-joints are the rivers, in two sides of the 
belly the seas.” 


The motif is transferred to the Siva-liiga; and now it is stated 
that the /itiga contains everything in the universe. [t is said that the 
demons Harava and Kilakeli pursued Brahma and Visnu, who rushed to 
Siva in the Mahakalavana for protection. There was the Siva-liriga, 
named Abhayesvara (‘The Lord of fearlessness” or “the fearless-god’’). 
As the two demons came at the heels of the gods, the latter were absor- 
bed by the /iriga in itself. The gods saw everything in the Jiviga including 
the sun and the moon, the Gandharvas, the mountains and the creeper 
etc. (Sk. P. V. 2.48.26ff). At another place in the same text (Ib. V. 
2.53.26ff) it is said that Visvesa, the king of the Vidarbhas, saw all gods 
established in the liga, all oceans, rivers, islands, the sun and the moon, 
mountains and all species of creatures. The motif may be compared with 
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the belief that at the final doom all creatures and things enter the mouth 
of Siva (Matsya P. 182.13), as the god tells his wife Uma. One of Siva’s 
terrible cosmic forms is described in the Sk. P. (V. 1.36.15ff). According 
to the Sk, P. (VI. 262.39ff) Visnu Narayana is visualized as follows : 
The sun is his head; at the chest (uras) is the earth; at the feet the nether 
world (rasdtalam). In his right ear stays the rivers. In his heart stays 
Siva, in the navel Brahma, at the feet earth, in the fore-head lustre, air 
and sky; in his right hand the five holy places; in the right eye the sun, 
left eye the moon; inthe nostrils Bhauma and Buddha;.in the right ear 
Guru, left ear Bhrgu (Sukra), in the mouth Sani, at the guda Rahi, and 
at the generative organ Ketu. 


1. For explanation of the motif, sce Dange Sadashiv., A Legends in the 
Mahabharata, Delhi, 1969, ‘‘Kaca Legend.” 


2. Actually both Narayana and Hiranyagarbha are the names of the sun-god. 
But Narayana stands here as the primeval man in the cosmic waters (=narah 
ayanam yasya) 


3. The most original idea—RV X. 90. Purusasiikta. 


Cotton : To see cotton while going out is an ill omen (Brahmanda P. 
IL. 3.38.33). A ‘mountain’ of cotton is enjoined to be given as a gift 
(Agni P. 210.9°). According to the Matsya P. (87.1ff) the ‘mountain’ 
of cotton should be of twenty bharas in weight. The middle variety is 
of ten bhdras, and the lower variety is of five bhdras. The ‘mountain’ 
should be given away in the morning with the prayer—‘‘O Cotton- 
mountain, bow to you! Be the destroyer of sins for me”’ (Ib. 2-3). It is 
also said that by the cotton-seed (may be the fire or smoke thereof) a 
serpent is avoided (Matsya P. 219.6). The cotton-seed is forbidden to 
be crossed with a stride (Ib. 155.16). In the objects of gifts at the ritual 
of Srdddha a bed stuffed with cotton is mentioned (Garuda P. II. 21.21). 


1, Matsya P. 219.65> 


artiareat qa yer sa frAtaa VAT | 


2. Garuda P. II. 21 
azat geftaggaar far aafeatay | 
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Courtesans : The Puranas do not have reference to any special mode 
of life of the courtesans; but they have been advised to perform a Vrata 
of Kamadeva (see under “Vratas’’). There is no doubt, however, that 
they formed an important and a dazzling division of the ancient society. 
One of their duties, as indicatedly recorded in the Sk. P. (II. 2.28ff) is to 
line the royal path on occasions and throw flowers on the chief person 
passing along. It is said (/bid) that when the King Indradyumna 
advanced on his march of victory, the courtesans lined on his path with 
cdmaras (see ‘‘cimara’’) in hand. (see under ‘Prostitute’? for more 
information). 


Cow : The traditional respect for the cow, which is seen at the early 
Vedic Period of the Rgveda (VIII.98 etc.) is prominent in the 
purdnas. The planets, cows, the kings and the brahmanas destroy them 
who insult them, and favour their favourers (Sk. P. VI. 174.74)... The 
auspicious characteristics of a cow are mentioned as follows: She is 
endowed with a whirl of hair turning rightwards to the right side, and 
that turning leftwards the left side; she should have spacious haunches. 
She should have well developed sides and thighs. The six places which 
should be elevated are—-the breast, back, head, sides (bellies) and the 
buttocks; the five places which should be even are—the ears, eyes. and 
the fore-head. Likewise the tail, thighs and the dewlap should be even 
and long, along with the four udders; thus these will make (in all) eight; 
with high and spacious head and neck they will make ten (Matsya P. 
205.4-12).2. About the purity of the cow it is said that her whole body 
is pure except the mouth (Agni P. 156.10° mukhavarjyam ca gauh Suddha). 
If the cow comes along facing, at departure, it is a good sign (Ib. 
294.38). It is said that, though the cows eat the excreta due to the curse 
of Rudra, they are respect-worthy (Sk. P. II. 4.3.41).? They are also 
said to be pure at the back (Sk. P. VI. 144.133" gdavo medhydas tu 
prsthatah). Fora brahmana it is taboo to sella cow; and if he accepts 
the price of a cow, he is one who sells his own mother, and is of low- 
caste (Ib. 167.43-44).4 It is said that a householder should touch a 
cow, which hasa living calf; he may also touch curds or (/and) the 
cow-dung before going out on daily duty (Vamana P. 14.36). One of 
the daily duties of a householder has been to give a morsel of grass to 
the cows (go-grdsa) which are “‘the mothers of the three worlds’. After 
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giving the go-grdsa, and performing the “ritual for welfare’ (svasty- 
ayana), after worshipping the guests, the house-holder should take his 
food (Agni P. 264.27-28). 


Cow and Gods: The various limbs of the cow are associated with 
various deities, lores and lucky signs (Sk. P. III. 2.6.6ff), She is said to 
be rkprstha (“having the Rgveda or the mantras therein as her back”’); 
she is yajus-sandhya (“having the yajus as her joints’’); the sdman is her 
sides, and her udder; the ista and pita (‘the gain” and the “protection 
of gain’’) are at her horns; and hairs on her body are good sayings; her 
urine and dung are, respectively, peace, and nourishment; and her 
support, the feet, are letters (Ib. 7” Varnapada-pratisthita); with the 
pada-krama-jata, ghana (which indicate the various ways of vedic recita- 
tion in the vedic context, and, on the other hand, “her movements etc.’’) 
she is the sustenance of the world. Her four udders are the words 
svahd, svadhd, vasat and hanta (the first two are used at the time of the 
offerings to gods and the manes respectively; the third indicates the 
readiness of the offering to be offered, and the last one indicates satis- 
faction; this is the original concept). The udder indicative of svaha the 
gods drink; that indicative of the svadha the manes drink; that indi- 
cative of vasat the sages, gods and the creatures (bhiitah) drink; and that 
indicative of hanta, the ordinary humans drink (Ib. 8-9).> Elsewhere in 
the same text we have a variant arrangement. Indra is said to be at the 
tip of the horns; at the head Brahma; at the eyes the sun and the moon; 
at the teeth, the Maruts and the Sadhya-s; at the pores (romakiipa) the 
sages; at the milk in the udders the four seas;5at the dung Laksmi; 
at the gavya (the paficagavyas, i.e. products of the cow) all holy 
places; at the breast the god Skanda; at the fore-head Siva, at 
the tongue Sarasvati; at the hum sound the four Vedas; at the 
back Yama; at the flow of milk (prasrava) the Ganga; and at the tip 
of the hooves Gandharvas, the Apsarases and the Nagas (Ib. V. 
3.84.4ff: cf. Ib. IV. 2.78). Earlier in the same text we have the follow- 
ing description regarding the cow: Brahma created the four-fold 
creatures; and then he began to meditate, as the fire kept on blazing in 
the altar in front of him. From the burning fire sprang Kapila (the 
tawny auspicious cow). She was full of fiery horns, had three eyes and 
was full of milk; all her limbs were full of fire. In her mouth was fire, 
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at the teeth were the serpents; at her lips were dhatd and vidhatd (the 
creator and establisher); at her tongue was Sarasvati; and at her eyes 
were the thousand-rayed sun-moon; *and thus at various limbs were 
various gods (V. 3.38.5-32). The cows are also said to be the daughters 
of the sun (Ib. 143.15 siryasutas ca gavah)'; and the gift of a cow is equal 
to giving the three worlds. The same belief of the cow’s body being the 
receptacle of gods is seen from other Purdnas. The Matsya P. (92.72) 
records the belief that in the body of a cow are the fourteen worlds. 
According to the Bhavisya P. (Uttarakhanda 141.57) the tawny cow is 
the abode of gods and the holy places (tirtha-devamayi). It ordains that 
a tawny cow be gifted in the name of the sun-god (Ib. 53 stirydya kapilam 
dhenum dadyat ..). According to the Brahmavai P. (Srikrsnakhanda, 
21.92-93) all gods stay in the body of the cow, all holy places in the 
feet, in her generative and secretive organ stays Laksmi; hence, when a 
person applies a tilaka on his forehead with the dust of the feet ofa 
cow, he gets the virtue of bathing at all holy places, and gets success.® 
In the context of the govatsa-dvadasi-vrata (“Vow of the 12th for the 
calves, which comes in the dark ASvina) the cow is praised as the abode 
of all the gods; and, it is said that in the tip of the horns of the cow all 
holy places reside; likewise, at the root of the horns stay Brahma and 
Visnu (Bhavisya P. Uttarakhanda 69.24-25).9 The Padma P. gives other 
details regarding the service to the cows or acow (Srstikhanda 45.143ff). 
One is required to get up early in the morning and circumambulate a 
cow ora group of cows. Seven rounds are enjoined. Water is ordained 
to be sprinkled on the horns of the cow, and the drops are to be caught 
on one’s head (Ib. 143-145), which is equal to bathing in various holy 
places (Ib. 147). At both the horns, Hara and KeSava (Siva and Visnu) 
are supposed to stay (Ib. 155; for various gods at various parts, 155ff). 
The point of interest is that Laksmi is said to stay in cow-dung (Tb. 160 
gomaye vasate laksmih), which corroborates the ritual of Laksmi being 
worshipped at the Dipavali festival as Karisini (see under ‘‘Festivals”’). 
At another place in the Padma P. (Uttarakhanda 124.26-27) it is said 
that at the festival of Dipavali, once, Siva and Parvati were playing at 
dice. Parvati (Bhavani) requested the goddess Laksmi to be on her side; 
so the latter waited upon her at the dice-play, in the form of a cow. 
Hence Parvati won; and, accordingly, Siva lost everything. Siva had to 
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be naked, as the result of the game. Hence it is said that Siva is always 
full of sorrow, while Parvati is always happy.! Hence is the custom of 
Playing at dice at the Dipavali festival, and worshipping the cows (Ib. 
30-31). The Siva P. (V.10.42f) repeats the belief that the four udders 
of the cow are the svahd, svadha, vasat and the hanta and also the various 
drinkers. It says that if a person leaves away his cow, though he is well 
off, he goes to perpetual gloom. (Ib. 46). 


Cow and Earth: The cow is often identified with the earth; the 
former produces milk, the latter corn. In this Jine of thought falls the 
legend of Prthu milking the earth-cow; at this ‘milking’, Manu svayam- 
bhuva became her calf. When the sages milked from the earth-cow, 
Soma was the milker, and Brhaspati became the calf; when the Vedas 
milked her (in her aspect of speech) the milker was Mitra, and Indra 
became the calf. Various things were ‘milked’ from her by various 
people (Matsya P. 10.15ff).11 When the cow is about to deliver, and 
when the front-feet and the face of the calf are seen out of her womb, 
the cow is said to be the earth, as long as she does not release the foetus 
(Garuda P. I. 98.9=Sk. P. V. 3.51.56;!2 cf. also Brahmavai P. Prktti- 
khanda 27.8ff for the gift of a cow in this position) and a circumambula- 
tion of a cow in this position is equal to circumambulating the whole 
earth (Brahma P. 87.26-27).15 Even otherwise, circumambulation of a 
cow is equal to that of the earth’ as she is identified with the earth 
(Kasyapi). Her touch is efficacious (Sk. P. IL. 2.31.23). The touch of 
the cow is believed to lead a person (after death) to the rsi-loka (“‘the 
region of the constellations or sages’, Ibid). Apart from simple touch 
the cow is used for purification in another way. The point has been 
brought with a story. It is said, that Savitri was the wife of Brahma. 
The latter performed a sacrifice and invited her to the sacrificial pandal; 
but she failed to turn up at the proper time, so he asked Indra to bring 
another ‘wife’ for the purpose of the sacrifice. Indra brought a cowherd 
girl. Brahma purified her as follows. He pushed her into the mouth of 
a cow and dragged her from the genital organ. This cow-herd girl was 
Gayatri (Sk. P. VI. 181.62ff).1° It is said that the cow and the brahmanas 
belong to the same family (Ib. 67).1 
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Cows Tail: The tail of the cow is waved round the face of a person 
for auspiciousness. The person for whom this is done gets free from 
disease and gets wealth (Sk. P. IV. 2.89).1” It is said that when the 
child-lifter Pitanad was killed by the little Krsna, his mother Yasoda 
hurriedly took Krsna away and waved the ‘cow-tail’ round him to 
destroy the evils. His father Nanda placed cow-dung on Krsna’s head 
(Brahma P. 184.12-13; also Visnu P. V. 5.12-13).18 There is also a belief 
that at the advent of death, if a person donates a cow (to a brahmana), 
after death he crosses the river Vaitarani holding the tail of the cow 
(Sk. P. VI. 26.59)." 


The cow and her tail as also other limbs associated with her have a 
unique importance in the funeral ritual. It is said that one should 
hold the tail of a cow and hand it over to a brahmana. Water with black 
sesame should be taken ina vessel made from the udumbara tree. The 
mantras regarding Surabhi should be uttered. The tail should be dipped 
in the water thus consecrated; and with that water the dead body should 
be sprinkled (Vardha P. 188.6 3-71).2° Even otherwise, if a person takes 
upon his head water in which the cow-tail is dipped, he attains the 
virtue of all holy places, and gets free from sin.22 To cross the river 
Vaitarani after death, a cow herself termed Vaitarani is to be gifted 
away, along with a golden image of Yama and a boat made from sugar- 
cane (for details see under “River’-‘Vaitarani’). As the brahmana 
takes these things home the doner should follow him, taking hold of the 
tail of the cow with, ‘“‘O cow! Wait upon (him, the dead) at the terrible 
gate of Yama” (Garuda P. \1. 35.25ff).?* 


According to the Vardha P. (189.46) if at a Srdddha or at a ritual 
for the gods, a suitable brahmana is not found, food should be given to 
cows according to rites.2? But in a Srdddha the milk of a camari cow 
(yak) is taboo (Brahmanda P. Il. 3.14.27). 


Cow's hoof: In this context it is interesting to record a vow asso- 
ciated with the hoof of the cow. The vow is called Gospada-trtiya’ 
and comes on the 3rd and ends on the 4th bright of the month 
of Bhadrapada. One is required to smear the horns and.the tail of a 
cow with unguents and wave incense round her. As the cows go out 
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to graze, and as they return at the end of the day, one is enjoined to 
offer worship at their feet. On the Sth one is to subsist only on fruits 
or flowers or on food prepared with milk and curds, and be free from 
anger that day. The next morning, i.e. on the 6th he should present to 
eae a cow-hoof prepared from gold (Bhavisya P. Uttarakhanda 


Govardhana : The importance of reverence shown to the cow can be 
seen from the worship of the mountain Govardhana, where the mountain 
and cows get intermingled (Sk. P. II. 4.10.15ff). This worship is 
enjoined on the first day of the bright half of the month of Karttika. 
The Govardhana is to be installed in miniature with cow-dung, 
and beside it, in the courtyard an idol of Krsna is to be installed. 
Both are to be worshipped with the waving of lights and so on. 
It is believed that the goddess Laksmi of worshipped by Bhavani was 
born in the form of a cow (Ib. 22).24 On this day the cows are to be 
adorned and they should not be milked. The mountain Govardhana is to 
be invoked to give a crore of cows; and the desire is to be expressed that 
cows should abound everywhere. This is the ritual of the morning. In 
the after-noon, a canopy (mdrgapdli) is to be hoisted on two pillars of 
the fort, or on a tree inthe eastern direction. It is to be made of grass 
and from it should dangle many pendants. The cows and the horses are 
to be made to see it, and all are then made to assemble below it. All 
should go under the mérgapdli.2> This gives happiness in the days to 
follow. In the night there should be go-krida (“‘Cow-play’’). If on this 
occasion the moon 1s seen, it would mean that the god Soma would kill 
the cattle, along with the cow-worshippers. Hence, it is advisable to 
arrange go-krida on the joint of the amdvdsyd and the first day of the 
bright half. Then the nirdjand should be performed for the cows. 


Killing of a cow has been considered a great sin. Even kicking 
acow is said to be equal to killing her (Brahmavai P. Prakrtikhanda 
30.172). Here is a story from the Matsya P. (20.1-20). There was 
once a pious man named Kaugika. He was living in the Kuruksetra 
area. He had seven sons, all wayward and cruel. After their father 
died they became the disciples of Garga, on whose command they looked 
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after his cow and her calf and took the two to the forest daily. Once 
there was a terrible drought. Being hungry and not finding anything to 
eat, they decided to kill the cow and eat her flesh. But one of them 
suggested that it was forbidden to eat a cow except at a Srdddha. Among 
themselves some became the Briahmanas for the gods, and other for the 
manes. After performing the ‘srdddha’, they returned to their preceptor 
and told him that the cow had been eaten by a lion. They did not forget 
to give the calf to the preceptor. The result ofthis fraudulent greed 
was that they were born after death as beasts; yet they remembered 
their former life, and stayed at the mountain Kalafijara. This way they 
went on taking birth after birth. 


The Varadha P. records an interesting belief. According to ita 
person who takes straight upon his head the milk that oozes out from 
the udder of a cow gets freed from all sins (211.12).7° 


Paficagavya—At the occasion of the Rohinicandra-Sayana vrata (“The 
sleep of Rohini and the moon’’), bath with the paficagavya (five materials 
produced from the cow viz. milk, butter, clarified ghee, cow’s urine and 
cow-dung) and mustard seeds is enjoined (Matsya P.57.5). The Agni P. 
(34.9-11) says that the pajicagavya should be used for sprinkling the 
pandal at a religious rite; and also the cow-urine (gomiitra) is to be taken 
with a salute or a mantra to Vasudeva; with that of Sankarsana the cow- 
dung; with that to Pradyumna the milk; and the curds with that of 
Narayana (i.e. with vdsudevdya namah, the gomutra should be taken etc.). 
All should be mixed together and partaken of. The urine should be more 
by one part than clarified butter; the dung by two parts and the milk by 
four parts. All these are to be collected in a vessel for the clarified 
butter. This makes a perfect paficagavya. Paiicagavya is used also in 
the ritual for royal coronation. It is said that when the king is seated 
on the bhadrdsana (“auspicious seat’’) the paficagavya should be placed 
on his head (Agni P. 218.17°4 miirdhanam paficagavyena bhadrdsanagatam 
nrpam). At the vows in the month of Karttika one should partake of 
paiicagavya on the tenth day and observe fast on the eleventh (Ib. 197.12). 
Cow-urine is enjoined to be drunk at various occasions for purification. 
Agni P, (184.2°4) states in the context of the Krsndstamivrata that one 
should take meals only in the night and drink gomitra. In the month 
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of Margasirsa, when the asterism Mrgasiras is seen one should drink 
cow-urine and. worship Krsna (Ib. 196.19). Cow-urine is reported to 
have medicinal value. Cow-urine and the powder of vidanga (fruit of 
the plant Embelia Ribs; a Vermifuge) is excellent for destroying germs 
(Agni P. 279.42). The scum of corn, the water from a coconut, cow- 
urine and the juice of betel leaf should be heated; it is useful for tongue- 
diseases, it is used for gargling (Ib. 283.10).27 For all skin-diseases 
‘ cow-urine mixed with edible oil is good if smeared with (Ib. 12). Peter 
salt, long pepper, ordinary pepper and dried ginger weighing together 
two palas should be soked in four measures of clarified butter; it should 
then be mixed with cow-urine four times more. This cures madness 
(Ib. 285.18).?8 For animia cow-urine is enjoined (Ib. 287.8 gomittram 
pandurogesu), and also in the case of horses, to destroy germs in stomach 
(Ib. 18). The paficagavya is said to be efficacious in destroying bad 
dreams (Ib. 292.3).2% 


Cow-dung : For the purification of a house or a Siva-liiga cow-dung, 
cow-urine, earth from the ant-hill, ashes and water are enjoined (Ib. 
327.6). Cow-dung, cow-urine, salt and earth, boiled together make a 
fine paste (for the horses) to ward off flies and drive away fatigue (Ib. 
288.57; also see under “‘Beasts”’-‘Horse’). Ritual-eating of cow-dung is 
the pdsupata-vrata also the ritual-offering of dried cow-dung is seen. 
Cow-dung is to be made into a ball and consecrated with a mantra. 
It is to be offered into fire (Siva P. VII. 33.7).2° At another place it is 
said that at the initiation for Sanyadsa the initiate should make a ball of 
cow-dung, cause it to be dried by the sun-rays; and offer it in to the fire; 
the ashes are to be preserved (Ib. VI. 13.81-82). In another ritual at the 
diksd, the desika (the guide) washes the scissors according to the Saiva 
tradition; with it he cuts the sikhd (pig-tail) along with a cord. Then the 
Sikhd is placed in cow-dung and offered into the fire. ({b. VIL. 2.18.38- 
39).1 An interesting detail about the paficagavya is that it is ordained 
to be used for bath getting mixed with malt (Agni P. 265.8°” paficagavyam 
saktumisram udvartya snanam dcaret). 


About milk and other products from the cow beliefs obtain. Milk is 
said to have been produced from the ‘fortune’ (saubhdgya), which rested 
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in the heart of Visnu and got heated by the fire-column that rose between 
Brahma and Visnu (Matsya P. 60.9). 


Curd is associated with the gain of rains. It is said that if offered 
into the fire with the mantra ‘apam garbham (RV I. 164.52) it causes 
rain. Likewise if curds, honey and clarified butter are offered with the 
mantra ‘apah piba’ (‘drink water’’), it causes torrential rains (Agni P. 
260.50-51).°* 


It is said that with curds all the gods, with milk Siva, with clarified 
butter the fire-god and with pdyasa (milk-preparation = milk-soup) 
Brahma get pleased for thirteen years even if given only once (Varaha P. 
206.26-27). Clarified butter prepared from the milk of a cow (of the 
type citrd) is called dauhitra. This material is necessary ata Srdddha 
(dauhitra is also the name of a vessel prepared from the horn of a 
rheno). 


Cow-stall: Gostha—Along with the cow, or the produces from the 
cow, the cow-shed is also extolled and rituals are associated with it. At 
the Sraddha, it is said, if fire is not available to offer into, the offering 
may be placed on the ear of a female sheep, or on that of a horse, or near 
a water-place orevenina cow-stall (Matsya P. 15.32 ajakarne-’Svakarnie 
yd gosthe va@ salicantike). A person who donates a cow-shed is believed 
to get free from all sins and attain heaven (Agni P. 211.18). 


Gift of a Cow: Varied gifts are mentioned. It is said that the 
gift of a cow be made in proper months. The Sk. P. (V. 1.26.65-66) 
says that in the Kaumuda (Karttika) month a cow should be 
gifted at the Mandakini Kunda near Avanti. On the full-moon 
day of Karttika one should offer at this place a cow prepared 
from clarified butter (Ib. 66, ghrtadhenu) and in the month of 
Magha a cow of sesame be gifted away. In Vaisakha (the 
month of the summer season) one should gift away a water-cow (jala- 
dhenu). The Garuda P. (II. 31.4) says that a person who gives a cow 
adorned with gold, (actually) gives the earth with her gold. The fully 
adorned cow is described as follows : The horns should be decorated 
with gold, at the hooves there should be silver, there should be golden 
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tinkle-bells in the neck, for milking there should be a vessel made of bell- 
metal, the tilaka (on the fore-head) should be of gold, there should also 
be the belt of gold, and the covering should be made of silk. Like this 
thousand cows are ordained to be gifted away (Matsya P. 277.4-7; 
earlier 55.24-25). At the same place we read that a cow made of solid 
gold along with a calf made of solid gold should be prepared. On the 
altar the. skin of a black antelope should be spread; on it should be 
placed a prastha of jaggery. On it should be placed the cow (of gold), 
along with the calf, studded with precious stones. This type of gift is 
called the Kamadhenu-dana and also the ratna-dhenu-dana (Ib. 278.3-6). 
Yet another way of ‘fashioning a cow’ (if a real one is not possible) is 
as follows. One may give sugar thinking it to be the tongue; jaggery 
should represent the cow-dung; clarified butter, the cow-urine; milk and 
curds should be real; as the tai] a camara (a buff prepared from the hair 
of a camari cow, the yak); a milking vessel made of copper; golden ear- 
rings be given as adornment for her ears; corn of various types; for feet 
the sugar-cane be given (Ib. 287.10-13). 


Various types of “cows” in materials are mentioned such as— 
jaggery-cow, sesame-cow, ghee-cow, water-cow, juice-cow and a cow in 
her own form. In respect of cows made of liquids, vessels filled there- 
with should be given as ‘cows’ (Matsya P. 81.18-20; esp. 20° Kumbhah 
syur drava-dheniinam); in respect of grain and corn, mere heaps would 
suffice (Ib. ©. itardsantu rasayah). The gifts may be made at the change of 
the solar course, or an auspicious constellation or a day, or on parvan 
days (such as the fourth, eighth etc. of a month), and on the occasion of 
eclipses (24). The ‘jaggery-cow’ is the best with four measures; and with 
one measure be prepared the calf. A ‘jaggery-cow’ with just one measure 
is of a lesser type. The Agni P. likewise mentions ten such ‘cows’— 
guda-dhenu (jaggery-cow), ghrta dhenu (clarified butter - cow), tiladhenu 
(sesame), jalddhenukd, (water—); ksiradhenu (milk—), madhu-dhenu 
(honey—), Sdrkard-dhenu (sugar—), dadhi-dhenu (curd—), rasa-dhenu 
(juice—), and the real cow (Agni P. 210.10-12). This Purana also refers 
to the measure of the guda-dhenu, as seen from the Matsya P. and says 
that the middle type of a cow be prepared from two measures of jaggery, 
and from halfa measure the calf. Inthe case of the lower type, the 
ratio is one measure (for the cow), and one-fourth for the calf (Ib. 13-17; 
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for adornment and further details see 19-21). The Agni P. also mentions 
the go-meru (the mountain Meru from the Cows) to be gifted away; but 
this go-meru is to be measured in terms of horses (212.26 asvasamkhya- 
Prama: ena gomerum piirvavad dadet). The Sk. P. (VI. 277.7-13) mentions 
thegift of various ‘cows’ to Siva, in his various aspects. To Mrgavyadha 
a jaggery-cow; to Kapalin (“the wearer of a Kapala’’) butter-cow; to 
Ajapada (Ajaikapada 2) a ghee-cow; to Ahirbudhnya a golden cow; to 
Pinakin (‘‘weilder of the pinaka bow’’) salt-cow; to Parantapa (‘‘torturer 
of the enemies”) a cow prepared from juice (obviously in the form of a 
vessel); to Dahana (‘the Burner’) a cow made from food (or food- 
grains) and to [évara a cow from water. The Vardha P. (chs. 99-112) 
gives the various details of the material— ‘‘cows’’ and of how they are 
prepared—(In all these cases, the word dhenu also indicates ‘‘small 
quantity’’). 

“See Chart” 


(The various ‘cows’ from various materials are mentioned also in 
other texts—see, for example Padma P. Ststikhanda 21.55-65 gudad- 
henu; 66-72. The various ‘cows’ named; Liga P. If. 35.2-10; also 
Tb. 38.2ff; Sk P. VII 4.6.19ff). 


At the gift the cow (or its figure) should face the east while her feet 
should be towards the north (Matsya P. 81.4°¢ praimukhim kalpayed 
dhenum udakpddam savatsakam).®* The Matsya P. (104.22) gives the 
reason for the gifting of a cow. It says that it is only the cow that 
protects the donor ona contracted and difficult path that comes to the 
lot of a person who commits sin. Hence a cow has to be given toa 
brahmana. It says that those who blame a cow do not gain the upward 
(heavenward) gait (Ib. 108.21). A cow is never to be crossed (Ib. 55.25 
naitam abhilanighayet). Any produce of the cow may be given if a cow 
is not possible to be given. If produce from the cow is given, or cow- 
dung be given, the evils infesting the corn and grain get away. If water 
_ touched by the cow is given evils infesting water, oils etc. get warded off. 
For warding off bodily evils milk, curds and clarified butter may be given 
(Siva P. loc. cit. 15.44-46). In a ritual associated with Siva it is ordained 
that a person should drink water from the cow-horn; worship the god there- 
with, with the sirisa-flowers and the arka-flowers; should eat paiicagavya 
(Matsya P. 56.6). A black cow and a black garment should be donated 
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to Siva (Ib. 9-10). At the consecratory worship at a water place, a. 
cow is made to enter water facing the North. She is to be adorned 
with gold, and is to be gifted away to a sdmaga brahmana (Ib. 58.43-45). 
At a festival for the growth of trees (Vrksotsava) a cow with full udders 
and fully decorated with ornaments is ordained to be released through 
the trees (Ib. 59.10).*4 In the Sivaratri-vrata, the cow to be gifted should 
be black (Sk P. VII. 2.16.128). 


As has been noted above, the cow is often and usually identified 
with the earth. Especially when a cow is in the act of giving birth to a 
calf, she is the very earth, and is ordained to be gifted away (Matsya P. 
204.19? prasityamanad datavya dhenur brahmana-pwigave). By giving a 
cow in this condition the whole earth with the forest and the mountain 


is given away as a gift. 


There is mention of a goSiras constructed for piety. It appears in 
shape to be like the gopura of south Indian temples, and just enough to 
place one foot. In one account a thief is said to have established a 
go-Siras for crossing over it in the forest. By this act he gained virtue, 
and after death when he reached Yama’s region, he was pardoned for 
his sins. Not only this; he was re-born as a king. Here the goSiras 
appears to be of a slab the semblance of a cow-head, but just. for 
placing one foot. This would help people to cross over in difficult 
places (Padma P. Srstikhanda 56.7-20).3° About omens it is said that if 
a cow lows fearfully, it foretells calamity (Sk. P. VIL. 3.29.55” raudram 
bhambharavam tatha). 


Mythical Cows: In mythica] tales the cows figure, and some are 
famous by names. The Varaha P. (147.16) gives an account, according to 
which, once, Siva burnt the hermitage of the sage Aurva in his wander- 
ings. Aurva got furious and cursed Siva that the latter will wander. being 
full of sorrow. Siva went to Narayana and asked him to help him. Now, 
Visnu manifested to him the divine cows named Saurabheyah (‘the 
daughters of Surabhi’’). Since then Siva gained peace. The place where this 
happened came to be known as the Goniskramana tirtha. The cow called 
Nandini is famous. It is said that she was with Vasistha. Once the sage 
Viévamitra came to Vasistha. The latter honoured him from the multiple 
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produce that came out of the cow. Now, Visvamitra wanted to own the 
cow, and tried to take her away per force. But, from her body came 
out armies of various tribes; and Vigvamitra had to run away, defeated 
(Sk. P. Vi. 167.31ff). The Kamadtenu  (‘‘Desire-yielding cow") is 
mentioned as providing the brahmanas with attendants. As Brahma 
asked this favour of her, she dug up the earth with the force of her milk; 
and as she roared, out came from the roar men with pig-tails and the 
holy threads (Sk. P. III. 2.10.4). Apart from the Kamadhenu, the 
Nandini and Surabhi (Saurabheyds) mentioned above, names of other 
cows obtain. They are Sunanda, Sumana, Suéila, and Kapila. They, 
alongwith Surabhi, are said to have been looked at by the sage Bharga; 
and their udders oozed out milk, wherefrom was filled a tank. This tank 
was named ‘Kapilad-hrada”’. About Surabhi, it is said that she acted as 
a witness when Brahma told a lie about seeing the head of the fiery 
column that arose in the dispute between Visnu and himself. Hence the 
gods and Visnu cursed the cow Surabhi—‘‘As you have told a lie with 
your mouth, your mouth will be unclean and forbidden in all religious 
acts” (Sk. P. 1. 1.6 61-62). According to another account in the same 
text (I. 1.17.3) in the context of the story of Dadhici the following 
detail occurs. When the gods asked Dadhici to give his bones to pre- 
pare a thunderbolt from, the sage agreed and offered his life-less body 
for the purpose. Now, the gods asked Surabhi to make the bones devoid 
of marrow and flesh. She did (by licking it hard with her tongue). The 
gods took the bones and prepared a thunderbolt (see also VII 32.44). 


About Nandini the Sk. P. (VI. 49.3ff) records the following tale. In 
ancient times, the King Kalaga of the Yadu clan fed the sage Durvasas 
with flesh along with other types of food. Angrily, Durvasas cursed 
him to be atiger. Being calmed down later, he gave him a remedy to 
get free from the curse, which was to see the /iriga worshipped by the 
Asura Bana, which would ’be shown to him by the cow Nandini. He 
now wandered in the: form of a tiger; and once as he chanced to see 
Nandini he seized her. She pleased with him to allow her to go and 
see her calf prior to her death; and she promised to return. The ‘tiger’ 
allowed her, and she kept her promise. The ‘tiger’ now behaved most 
gently and solicited her help to get him free from the curse. The good 
cow led and showed him the /iviga; and the King was himself again. The 
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King propitiated that /iiga, which became known as Kalaéegvara (at 
Hatakesvara, Saurashtra) (Ib. Ch. 50 and 51). Like the story of the 
cow of Vasistha, whom Visvadmitra tried to carry away, we have the 
story of the Kamadhenu who was with Jamadagni. Once the King 
Arjuna Kartavirya came to his hermitage, and he carried her by force, 
killing the sage (see under “‘Arjuna-Kartavirya”’, for the same story see 
also Brahmadnda P. Il. 3.26.43ff; ch. 29. In this account she is said to 
have flown to the skies; at Sk. P. VI. 66.29ff, the account has it that 
many warriors came out from her yelling mouth, and thrashed the 
soldiers of Arjuna). There is an interesting account about the cow 
Surabhi. As Dirghatamas followed the ‘way of the cows and bulls’ 
(go-dharma’ i.e. having sexual union in forbidden degrees, i.e. with his 
daughter-in-law etc.), the cow Surabhi was pleased with him, and said 
that she would free him from blindness and the sin of ‘go-dharma’. Thus, 
she said, by her smelling him he would be free from death, old age, and 
blindness (Matsya P. 48.40ff).8’ This she did, and Dirghatamas was 
free from all these. As the sin was washed off due to the mercy of the 
cow (go) he became known as gotama (Ib. 84). The cow figures in an 
account connected with Siva. When the penis of Siva fell down due to 
the curse of the sages (as he roamed naked—see under ‘‘Siva’’, he became 
afflicted, and propitiated Surabhi and requested her to make him whole 
again. Thus saying, he circumambulated her and got merged into her 
body. She conceived and took him as the foetus. When born he 
became the nila vrsabha (Sk. P. VI. 258.44-45). The Bhavisya P. 
(Uttarakhanda 69.16ff) states that the (mythical) cows were churned out 
at the great churning event (amrtamanthana), and names them, as 
Nanda, Subhadra, Surabhi, Susild and Bahula. It notes that various 
medicinal objects are created from the urine, bile etc. of the cow. From 
her milk is born the Bilva-tree, called Srivrksa; the seeds of lotuses are 
created from the dung; and from urine is created guggulu (Ib. 19-21). 
Cow is also used for sorcery. Ifan enemy is to be destroyed, his 
name should be written in the middle of a plate made from eight 
leaves (astapatre ca madhyatah). Wrapped in it if the hoof of the cow is 
thrown in his house, he will be destroyed (Agni P. 313.13;315.14-15). 
According to the Garuda P. (I. 182;17), if the bone of a cow and that of 
a vulture together with the nirmdlya (the wreaths and flowers used 
already at worship) are dug in at the door ofan enemy, the latter dies.* 
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Cow in Expiation: The Agni P. (169.7ff) states that a person who 
has fallen in his character should donate a bull and ten cows (in all 
eleven). The obstruction to a cow, tying her in a difficult place, stealing 
the bell from the neck of a cow, breaking her horn, causing her fracture, 
and cutting of her tail are some of the tortures mentioned in the case of 
the cow. To expiate such sins one is ordained to mutter the gomati 
vidya’! 


The expiation of killing a cow is as follows : The cow-killer should 
drink barley (i.e. barley-soup) for a month; and he should stay in the 
cow-stail for that time, wearing the hide of the same cow. He should also 
eat once in four times (if he eats four times a day, he should eat only 
once, or once in two days, which would normally have four meals) 
without salt. He should take bath with cow-urine for two months with 
full control over the senses (Agni P. 169.5-6) 

About cow-care, the Agni P. (302.28) states that in case the stomach 
of a cow gets puffed up, the remedy for it is turmeric, the bark of the 
rdjavrksa, tamarind, salt and the /odhra (flower?) together to measure 
one Kharito make one dose. This being drunk by the cow, the 
cure is sure. For the year-long care and health of a cow the 
Agni P. (292.-37-41) mentions the following ritual—on the bright half 
of the month Aévayuj (Agvina) the owner should propitiate Hari (Visnu), 
Rudra, Aja, the Sun, the goddess Laksmi and the fire-god by an offering 
of clarified butter. He should drink curds, worship the cows and 
perform a circumambulation to the fire. Then he should arrange the 
fight of bulls with the sounding of musical instruments and by songs 
(38° vrsandm yojayed yuddham gitavadyaravair bahik). He should give 
salt to the cows and to the brahmanas the daksina. In this context 
special importance is given to Hatakesvara. It is said that a person who 
sees the god Janardana Hari—the one who lifted the mountain Govar- 
dhana—on the first day of the bright half of the month of Karttika, 
will have all his cows devoid of disease and multiplying in great number 
(Sk. P. VI. 60.11). 


The touch of the cow is auspicious and conducive to success 
(Vdadmana P. 14.36). As noted above the cow is gifted to help the person, 
after his death to cross the river Vaitarani. She is herself called 
‘Vaitarani’(Sk. P. V. 3-.15.9: see under ‘‘River’’). 
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Some omens are associated with the cows. The unexpected lowing 
of the cows indicates a danger or fear to their owner. It may also 
indicate theft at night or even’ death (Agni P. 232.21). The cows that eat 
improper things (Ib. 23* abhaksyam bhaksayantyah) and are devoid of 
attachment for their calves are thought to be destroyers of the foetus. 
(They indicate the destruction of foetus in the owner's wife). Those that 
beat the earth with their feet, those that are full of fear and are 
distressed indicate fear for the owner. But those that have their body 
moist, are full of horripilation and have clay attached to their horns 
are auspicious (Ib, 23-24). 


(For Cow associated with the streams of water see under “Rivers’’- ‘Gotamr’; 
also under ‘‘Holy places’- ‘Gomukha-tiriha’, ,‘Gopraciratirtha’; also 
‘Govardhana-tirtha’ etc.) 


1. Sk. P. Vi. 174.74 


Tal Ara ates aA FATT: 1 
qfarat: sfaqeart fregearatfaar: 1 


to 


Maisya P. 205.4 
araaafernrad: Zaat sferraetay 
alatadaraara feeds Tar 


Ib. 10-12 
St TSS fat: Haft ArT az agarhear t 
ageaatha tqat gaat faaeron: 
aut Te AaeST WSTATEATAT | 
anratar fareaet gee areata afaaay i 


AAT THAT TAT TIT TACT AAT PGA: 1 
fret fraraatede afore | ger ema: 
3. Sk. P. IL. 4.3.41 


RAMAN WaT facsraarypaege4: | 
Tarht ar: TAT AAT HART: 1 


For the cause of the curse see below on the main page. 
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10. 


Sk. P. VI. 167.4304. 
vat fanart fat at aeerfa festa: | 
Ib. 44a 


area: at oferta arate: | 


Sk. P. TIL. 2.6.8-16% 
PATSIHTRAT BTA TTEHTTIA TAR | 
TAATRTFATT: THAT: AAT AGS | 


TaSIHIT: Raa Far: fas LaAATAAA | 
yqarst | oageart sayTgTag: 


gaat agers frat aad TaAT | 


cf. RV Khila WV. 12.1 
aaa igs HAT: ToT TIT A A 

At Garuda P. IL. 31.4 the same expression occurs. The idea is already there 
at the RV, where the rays of the sun are called gdvah. 

Brahmavai P. WL. 21.92-93 

ad gar qaray dais wareg FT! 

Taye g cat aeriifercodra sat fra: 

misqraraaqar at fe fora HAT AT | 

aaa Waa TAIT Te Tz AN 


Bhay. P. Uttara 69.25 
“HAS wat fret gear Faso aferat 1 
aya aadiatfa earacfia perfor az 1 


sce also under “Horn” for water from cow-horn in rituals. 
Padma P. Uttara 124.26-27 

TEU Wat a wlsar Taarfest tt 
warqiseafaar aenttgedy aes 1 

Tat fara gu ataaat aa faafsa: 1 
ats TE get wit fret garfaat i 
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The account is very popular and comes in various Puranas, cf. Visnu P. 1. 
13.68-86; also Bhag P. see under “‘Prthu". 


Garuda P. 1.98 9=Sk. P. V. 3.51.56 
arageaer at oral ga ateat wqeaT | 
aragat: ofrat far aaa a goat 


The verse is from Yajiivalkya Sm. 1. 207 sez also note 35; the A/6 refers to this 
concept, Vana, 209.69-70 


Brahma P. 87.26 

aamaat | gfe: | acaalgadt wet 
Hat Taferrt Terr: Treat: aT FAT WaT 1 
Bhav. P, Uttara 31.23% 

safernt a: Hat at gezar safes 1 
Ib, 2480 

safertipat at qfaay are aera: 


Sk. P. WI. 181.62e4 
TTFAT TAVATT Ter aTHG ATT: 1 

Ib. 67 

wat at arena + Harry feaHay 1 

Tb. IV, 2.89 

Arasafa aise wat geet ARTA | 

arent: Harel UAT: TET STS ATfeT FTA: 11 

Brahma P. 184.12°4- 

TSTMAT AT ATATTIATHUT | 

Wb. 13 

argeraarars TraMtashs ETH GPOOTET TART N 
Even today gopuccha of the Camari cow is used, with a metal handle. 
Sk. P. VI. 26.59 

Aegara aT TL Teahea A AT: 

aa qreraaharea aafa* gst FI 

areater fe. aay 
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20. 


22. 


24. 


25. 


Varaha P. 188.68°4-71 

Tat AISTAAAIT ATTA TET A | 
TANG ART KAT SOMTATTTA | 
sarerd weaved Aaa: 1) 
wage tat aE ATTA 
sea Tet AIM TAA EZeT FT AT: 1 
qearad Paqsat <arera festa 
faarranata = sarerraragTy 

Ib. 211.10 

metaatad ast Teal Terfs aT AT: | 
qadiensd oso aaaTg: TAETT 


Garuda P. I. 35.34-35 
qos ae aA aT Hear TF fesy | 
aye ot oseleter amet wert 


sacra safer game TAT aH: | 
AGAR AWWA TF TET Ts ATT 


Varaha P. 189.46 
aa wafo fea a ara aa ava | 
aaoriaeat ae aATeaT ea Tarfafa uu 
Sk. P. TL. 4.10.228» 

varareaiaat went: TzSIT afeaar | 


Ib. 25 
at aadlaterrarar aaqerr afeaayr | 


Sk, P. I. 4.10.33-34 

TasTUTeAAs weat ffs yaa 
ariqreat saeatha stedasa Wer 1 
guarmaraat feat dahagia: far 1 
Heafreat TATAVATT ATTITCATETT AAT 11 





30. 


32. 


3gad 
anlar? ayeder area: afar fe 71 


Varaha P. 211.12 

Saectfatroarat art afiteq at AT 
frcat sfareift a oTGeT: TEEAT 
Agni P. 283.10 

arvana area arr ayHfaragTy | 
aatfad ad ard frgrenferarat 1 
Ib. 285.18 

faqatadaeate: ferattqarens | 
sag wat qa fragereaTay 1 

One area is equal to four xy0Ts. 


Agni P. 282.3 

area ata ett afar aft: ETTeTT | 

ase Te Ta geacatfefarTTy 

Siva P. VII. 33.7 

ag aman fadtecaferer FT | 
farmearat a aster far aferd efaeray 
Ib. VIL. 2.18.38¢-39 

qerrea Bae Teate fraaredtadayia: | 
gataer firareet we gam ef: 
aaeat waa wea franat qgara frary 


Agni P. 260.50- 

att wifafa gat ea aaa aay | 
ay: faafa a cat gear aft ga A 
Ib: 518» 

sadafa ata | werafeertaty | 
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34, 


35. 


37. 


38. 


The position is the same as that of a victim in a Vedic animal-sacrifice, when 
it is placed on the grcund for immolation; see Katyayana Sr. S. 6.110-115. 
In the present context, the gift of a cow in this position indicates her being a 
sacrificial beast. The motif remains the same though the ritual marks a change. 
Matsya P. 59.10 
oF: aaa attearo 
weer ataigarearrafeafaary 
wafer gamer saa aTqaETTT 

é S ey ca aS 
Matsya P, 204.4¢4- 
SIAATAT aT Ta FT afarragary | 


Sav 
awa waeur TPaat ara ser: 1 
cf. Varaha P. 112.27¢¢ 

wiraretrera + arrear ae fester | 
Such a cow is called sayy, 


Agni P. 197.108 

TaTAITgE Tae ATT AAT 
Padma P. Srsti. 56.9°4 

adartaqraer oe wafer fara | 
Ib. 10% 

THIS Ex BH TTTH TAT: TTA | 

Ib, 17 

aeeaer atfane: qua fafSaerta TATEAT | 
said for the thief by Citragupta. 

Matsya P. 48.814. 

Taea gat aearararagafa + 11 


gzed 
a We, Treat arerarrgarti & 1 
Garuda P. 1. 182.17 


Terfer a aarfeq ay car frateaya = 1 
oat fare art qeaeaqaarfa a: 
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Cowrie (Kapardika): To see acowrie at the start ofa journey isa 
bad omen (Agni P. 294.40). 


Creation : Various layers of beliefs have been noticed in the Puranic 
concept of Creation. These layers, however, are not new; they are 
inherited from the Vedic literature, which reached its climax in the 
Upanisadic thoughts about creation. According to the Brahma P. (1.38ff) 
water was the prime element of creation (of course, after the ‘lord’ who 
was already there); the ‘lord god’ placed his semen into it (which shows 
that water was the ‘female’ element).1’ Thence was produced a golden 
egg; from it Brahma was born. He broke the egg and (therefrom, from 
the halves) created the heaven and carth; the middle portion became the 
sky. Then were created the various quarters, time, the mind and desire 
etc, But when the creation did not multiply, Brahma divided himself into 
two. One half became man and the other a woman, In her did he create 
the various creatures. A variant of the account, with: some interesting 
details, is as follows: Brahmi tells Narada that there was water already 
produced. In it he (Brahma) pushed (or threw) his folded hands (Siva P. 
II. 15.23ff; 234 tatra aiijalim udaksipam). Thence was born the egg, called 
‘twenty-four’ (Ib. 24° caturvimsati-sanjiiakam). This egg was the Virat, 
but it: was solid and inactive (jadibhiitam). So Brahma asked Visnu to 
enter it in his cosmic form of sahasraSirsa (‘thousand headed") and 
sahasraksa (‘‘thousand-eyed”’). Thus the egg got activated. Then Brahma 
created the nine-fold universe namely—zmukhya-sarga (‘main creation’); 
dukkhadhya sarga (sorrowful creation, which includes the birds and 
other creatures), sdtvika sarga (which includes the gods), rdjasa-sarga 
(which includes the humans); bhittadi sarga, three prakrta-sargas and the 
Kaumara-sarga. According to the Matsya P. (2.25) at the end of the 
doom everything was engulfed in darkness; the universe was as if 
sleeping and beyond cognition and of the quality of darkness (mala- 
laksana), Narayana created water from his body.? This was the first 
element, Init he placed his seed, which turned into an egg (cf. 
Brahma P. above’ 1.38, tdasu-bijam avdsrjat; Matsya P. 2.28, apa eva 
sasarjadau, tasu bijam avdsrjat) which is repeated at Siva P. V. 29.10; 
for golden egg (Ib. 12).: This egg became golden and refulgent like an 
ayuta (10 crores) of suns. Brahma entered it; and he himself became 
known as Visnu. The sun came to be known as Aditya; as he was the 
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first (adi); and he came to be known as Brahma as he recited the brahma. 
The egg broke into two halves. The outer cover (jardyu) became the 
mountains; the inner semi-fluid (u/ba) became the clouds, and the inner 
fluid became the rivers and the oceans (Matsya P. loc. cit. 29{f). Accord- 
ing to Siva P., after the breaking of the golden egg (see above as para- 
lel to the Brahma P.), heaven and earth were created; from his mind 
Brahma created the seven seers —Marici, Atri, Angiras, Pulastya, Pulaha, 
Kratu and Vasistha (Siva P. V. 29.13). Then he produced the fiery and 
wrathful Rudras. From various limbs of his were produced the various 
superhumans, from his generative organs were Produced the human 
being and from his feet the Asura. He divided his body into Man and 
Woman and further created other species (Ib. 22-25). The Brahma P. 
(45.37) refers to this two-fold division of Brahma into Man and Woman 
and adds that it is hence that, in the world, creation is from coupling 
of opposite sexes (38 prajah-maithuna sambhayah), Speaking of the 
cosmic egg, the Vamana P. (Sarom. 22 17-32ff) says that from it, when 
Brahma slept in the waters, along with the worlds, came out the Bhah, 
Bhuvah and Svah. The lustre (tejas) — principle from the egg became the 
sun. The Agni P. (120.13ff) refers to the great egg, from which were 
produced many and various types of eggs. Earlier the Purdna refers to 
a simpler account, and says that in the egg Brahma himself was born as 
he was self-born (Agni P. 17.8-9); then followed the creation of heaven, 
earth and other things, with the Man-Woman division of his own body 
(ib. 10-17). Here we have reference to the nine types of creation—five 
Vaikrta, three Prakrta and one Kaumdara. It also gives a three-fold divi- 
sion of creation—nitya, naimittika and prakrta (Agni P. 20.1-8; cf Siva P. 
I1.15-23 noted earlier). According to Garuda P. (I. 4.13-21) the sargas 
are—Mahatah sarga, Bhita sarga, Vaikarika, and Indriyaka; then form 
the Prakrta sarga, others are tiryag-yonya, deva-sarga, M. dnusa-sarga etc.; 
(for sargas see also Siva P. VII. 1.12). According to Mark P. (101.21ff) 
initially there was the great cosmic egg. From within, Brahma broke it; 
from his mouth came the utterance Om (which marks the creation of 
the speech-principle, as a distinct one from the other solid objects; this 
is the first sentient principle). From Om came out Bhih, Bhuvah and 
Svaht. Thus the three (technically so called) Vyahrtis came out (Vyahrti= 
vit ahr, “to express”). These three Vydhrtis are a subtle aspect of 
the sun; then came out Mahas, which is a gross-aspect of the sun, and 








then Janas, which is grosser still. Then came out Tapas, then Satya (so 
the line of creation is—Om—Bhuh-Bhuvah-Svah, Mahas, Janas, Tapas, 
Satya). From the four faces of Brahma were created the four Vedas. 
From the eastern {ace—Rgveda; from the southern one Yajurveda; from 
the western the Sdmaveda; and from the Northern the Atharvaveda 
(Mark P. 102.5ff). In a variant from Mark P. (49.3-10) we learn that 
various heterosexual couples were produced from the mouth of Brahma 
as he was contemplating about creation. As they came out they began 
copulating; but there was no considerable progeny; for with the women 
there was no monthly ‘period’ (9° mdasi masi -Grtavam yattu na tad asit 
tu yositam). They (women) gave birth to couples alone, and that too, 
only once at the end of their lives (10° dyuso’nte prastiyante mithunan- 
yevatah sakrt). According to another account (Kiirma P, 1. 7.34ff) 
Brahma created the sage Daksa from his vital breaths, from eyes Marici, 
from head Angiras, from heart Bhrgu, from ears Atri, from his up- 
moving wind (udandar) Pulastya, from Vyana Pulaha, from the down- 
going wind (apandat) Kratu, and from the samdna wind, Vasistha; from 
his buttocks he created the Asuras, and from his mouth the gods. After 
creating the gods he abandoned the sattva-part of his body; the same 
became the day; (with some portion of the saftva-body he created 
the manes) after he created the manes he left away that body 
also, which became the twilight. Assuming the rdjasa form he 
created the human beings; when he abandoned it, it became the 
moon-light. He then assumed the tdmasa body and created the 
demons, goblins, Gandharvas, serpents etc. (for creation of other 
creatures see Ib. SOM). The Siva P. takes the traditional account and 
brings in Siva as the source of all, when.it says that Visnu was born 
from Siva and Sakti. From his perspiration, as he practised penance, 
came water that formed into an ocean (cf. Matsya P. 2.25 ref. to above). 
While Visnu was sleeping in this water a beautiful lotus came out of his 
navel, from which was born Brahma (Siva P. II. 7.1-6). The point to be 
noted is that the motif of the egg changes to that of the cosmic primor- 
dial lotus, and the stress from Brahma to Narayana Visnu (leaving the 
element of the Saivite influence apart). The Matsya P. mentions the 
egg-motif (247. \ff); but at another place (167.4-9) further elaborates the 
details. It says that Visnu, called symbolically Hamsa thought of 
creation. He caused the ocean to vibrate vigorously; now a whirl-pool 











was formed, and there was a dimple (hole). From it was born Maruta 
(the wind-god), who further agitated the waters; thence was born the fire 
‘having the dark path’ (due to smoke). This fire sucked up the waters; 
from it was produced void, which is this sky. According to another 
account there was only the god Narayana in the beginning, and nothing 
else. He did not find any solace. As he was thinking of somebody 
second to him Abhdva was born, who was resplendent like the sun 
(Varaha P., 2.9ff; 3° abhdvetyeva saiijnd). Even this Abhava principle split 
into two, and the second of this principle (i.e. of Abhdva) came to be 
called Uma, and she got established in this world, Uma created this 
great earth. Then were created Bhith, Bhuvah, Svah and then the other 
creatures etc. According to a variant (from the Karma P. I. 4.35) the 
principle Mahat etc. (i.e. from the Sdkhya system) are established in 
the supreme Purusa. It is they that produce the cosmic egg. In this 
cosmic egg, again, stands the Purusa, who is the Ksetrajfia (‘“knower of 
the habitat’’), the supreme soul of the cosmic body (represented by the 
egg). He is the Hiranyagarbha, Kapila and Chandomirti (“Image of 
the metres”). The Purana further states the variety of sargas (as noted 
earlier) into (1) Mukhya Sarga (chief creation) which consists of 
mountains etc. and motionless objects; (2) Tiryasrota—beasts etc.; 
(3) Urdhva-srota~gods etc.; (4) Arvaksrota-humans; and (5) Bhiitasarga- 
elements etc. (Jbid-7.1-17; cf. type mentioned earlier; about the same at 
Brahmdanda P. J. 1,3.8ff; 5.53ff). According to variant concept in the 
Brahma P. (161.6ff the supreme Purusa is unexpressed and un-wavering 
(avyakta and aksara); another is the Ksara, whence the latter is influen- 
ced by the Prakrti, leading to creation. From the first Purusa, who is 
without a form, was created the one having form and limbs (sdvayava). 
From him (i.e. the s@vayava) was produced water; in the water again was 
produced the Purusa; thence the cosmic lotus; thence Brahma. Brahma’s 
various limbs and fluids and hair produced the variety of things in the 
Universe ([b. 40-49; see under ‘Brahma’; ‘‘Body-birth’’). According to 
one account Purusa was alone in the primavel darkness (cf. Narayana 
above). He was in the form of Om-kdra (which signifies the essence of 
all speech). Being tired of loneliness, he produced Gayatri and he (also 
called Virat) played with her and created this universe, endowed with 
five types of creatures, from -his body. This Virdt also created the 
golden egg with the potent seed; when it broke Brahma was born with 
his four heads (Sk. P. V. 3.5,23-27). 
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In almost all the accounts noted above, the golden egg or the 
Purusa dominates, giving birth to each other; and in certain cases ‘the 
accounts get fused (or confused !). There are other accounts of creation, 
wherein the creative force is with the female called Prakrti, or by 
another name at times, though the concept of the egg gets fused even 
here. Here we have the influence of the Sankhya philosophy, the female 
Creative force being also called Pradhana (“the chief”). The Agni P. 
(120.13-19) presents an elaborate picture of creation in this sphere. The 
cosmic egg was covered by ten gumus (cardinal characteristics), like 
Mahat etc. This egg stood covering the great Pradhana. This Pradhana 
had no end and no beginning. It was the very source of all, and was 
known as Prakrti. From this combination of the egg and Prakrti, were 
born innumerable eggs. As the Pradhdna stood supreme, there was 
also the sentient soul that caused its presence known Pradhana. (female) 
and this male were the cause of the universe. The Sk. P. (I. 1.22.93-94) 
records the belief that the Mahatattva was produced from Ahamkara; 
from Mahat was born Darkness, which enveloped the sky; from the sky 
was produced the wind; from wind came fire; from fire came the waters; 
and from the waters was born the earth. (For the Sankhya system des- 
cribed see also Mark. P. 45-32ff; also Vardha P. 2.7ff other sarees 
18-40). The Matsya P. elaborates the teaching of Sankhya, when at 
states (3.14-16) that the three cardinal gunas (characteristics) sativa, rajas 
and famas in equal proportion form the Prakrti. This principle is also 
known as Pradhdna or Avyakta. When these guias get uneven and 
excited, creation is the result. The three gunas themselves are Brahma, 
Visnu and Siva, Prakrti is called the image of Tévara (Siva) (cf. Siva P. 
If. 6.4ff). (For similar accounts see Vayu P. Uttarakhanda Chs. 2-4; 
for creation and doom Ib. Uttara 38; Visuu P. I. 5 29-32ff—where crea- 
tion from Brahma’s limbs is described). According to the Brahmavai P. 
(Prakrtikhanda 3.1ff), the cosmic egg that created the universe was placed 
in the primeval water due to the power of Krsna; from it came out a 
child (Sisu). According to another account recorded in the same text 
(Ib. 4.22) Krsna’s semen fell in the assembly of the gods; this he’ collec- 
ted in water; and after a thousand years it produced a divine child; 
from. it was born Virat; from it the universe. According to the Linga P. 
(I. 20 77f) Siva split himself into two. One was male, the other female. 
The Jitiga (penis) entered the organ of the female (Sakti), from it came 
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out the cosmic-egg. It got split into two; one became the sky, the other 
the earth etc. According to the Brahmavai P. Krsna is the prime creator, 
his other half in this process being the woman called Krsnagakti (‘‘power 


of Krsna”). From their union was created the whole world (see under 
“Krsna’’). 


1. A perfectly Vedic concept see Dange Sadashiv A., Sexual Symbolism from the 
Vedic Ritual, Delhi, 1979. 


2. Actually the word Narayana indicates water. Narih means waters; cf. Manu 
Sm. 110 AIT ATR Set TAT: ATTY st TTA: | 


= " Vaisnava 
3. The account from the Veda i.e. Brahmana texts have Prajapatt. mea 
influence credits the tale to Narayana Visnu. 


Crematories (burial ground —Smasana) : The Smasina was a place of 
residence for persons who had relinquished everything. When Siva killed 
the demons in the ‘Three-cities’—Tripura—along with their women and 
children, he became gloomy (Varaha P. 136,18ff). So Visnu told him to 
wear the garland of skulls (kapalamdla) and go to the smasdna called 
Samala, where men who relinquished the world stay (Ib. 40). Visnu tells 
Earth that he does not like smasana as there stays the sin committed 
by Rudra-Siva (Ib. 47). If a person goes to (the temple of) Vigne 
Straight after going to the crematory he commits twenty-one sins 
(Varaha P. 1. 117.24). The Kiirma P. (If. 13.3) says that if a person goes 
to a crematory (or a burial ground) or a cross-road at the joints of the 
day (sandhyd) he should sip water, even if he has already done so. 
The Sk. P. (II. 4.9.92), however says, that on the 15th day of the dark 
Asvina (the day of Laksmipijana at the festival of Dipavali), one 
should hoist ‘light-trees’ everywhere including the crematory. (See 
under “‘Festivals”—‘Dipavalt’). 


There are certain holy Smasdnas, sacred to Siva. They are—Maha- 
kalavana, Ekamraka, Bhadrakala, Karaviravana, Kolagiri, Kasi, Prayaga, 
Amaresvara, Bharatha, Kedara and Rudramahilaya (Sk. P. V. 1.1.32-34). 
The Mahak@lavana (at Ujjayini) is described as having a platform of 
gold; it is full of many flowers; it has four gates and init there are jars 
of water always full (Ib. V. 1.6.114-118). 
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Crossing astride : The rauhina (which means, the sandal tree, the 
Indian fig tree and also the fire; here the last meaning suits) is not to be 
strode astride in the afternoon of a dark half of a month (Brahmdanda P: 
IT. 3.19.49). Evils frequent, it is believed, where the following are crossed 
over—the pestle and mortar, the seats and beds of women. The udum- 
bara tree, corn and clothes (Mark P. 50.87-88). The Kurma P. (II. 
16.50ff) mentions some other things that are not to be crossed over. 
They are—urine, fire, a rope for tying the cows and calves, (vatsa-tantri: 
Ib. 90), the abode of a deity (devatdyatanam),! nor the abode of sacri- 
ficers (satrindm; Ib. 91), nor the shadow of a brahmana or that of a cow 
(Ib. 91). One should see to it that a sinful person or a diseased person 
does not cross one’s shadow; likewise ashes, fire-embers and hair should 
not be strode upon (Ib. 92). One should not tread astride a person, blood, 
vomit or things cast over the body. (Udvartanani; Vamana P. 15.31). 


1. This indicates a small shrine and not a big temple. The shrine may be at the - 


foot of a tree, and apt to be crossed over through mistake. 


Cupid : See under ‘“Gods’-‘Kama’; also under —“‘Festivals’’- 
‘Damanaka’. 


Cyavana : The story of Cyavana is familiar in the Vedic texts also." 
The Sk. P. (V. 2.30.2ff) records it. Cyavana was a recluse staying away 
in the wilderness at the Sarasvati. The soldiers of the army of Saryati 
mocked at him and troubled him. So he stopped their urine and excreta. 
Afraid, Saryati solicited him and gave him his daughter Sukanya. 
Though Cyavana was old, Sukanya respected him being a dutiful wife. 
Once the Agvins came to his hermitage and told Sukanya that 
they would make her husband young, provided that she recognised him. 
Then they, along with Cyavana, entered water; and when they came 
out all were young alike. Yet Sukanya recognized her husband. The 
Aégvins retained the youth of Cyavana. Now Cyavana gave the Asvins 
the right to drink soma, which was denied to them earlier, as they were 
physicians, and were, hence, of low status. Indra was angry at this. 
But he propitiated Siva at the Mahakdlavana, who gave them fearless- 
ness from the thunderbolt of Indra. Cyavana established a /inga there, 
which came to be known as Cyavanesvara. The Vamana P. (7.26ff) has 
an interesting account in this connection. According to it, once Cyavana 
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went toa holy place called Akutigvara? on the bank of the Narmada. 
As he was taking his bath, he was seized by a snake called Kekaralohita. 
Cyavana contemplated on Hari-Visnu; hence the snake lost his poison, 
and took Cyavana to the nether region, Rasdtala, where the naga- 
maidens surrounded him. There Cyavana met Prahlada, the chief of the 
asuras. 

1. Sat. Br. LV. 5.1.13ff Jai. Br. TIL. 121-128, 


2. A variant is Nakulegvatra tirtha, in the shorter ed. by Acharya. 
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